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THE EPICUREAN ETHIC OF MUHAMMAD 
IBN ZAKARIYA’ AR-RAZI 


The expectation of R&zl’s contemporaries, in response to 
his claim to have taken up philosophy as a way of life ( x ), was 
that he would be a “follower” of the philosophers, that they 
would be his “leaders”( 1 2 ) in the sense that his life would be 
modelled upon their ways;( 3 ) i.e . that Socrates somehow would 
be his “imam.” ( 4 ) The notion with which he was obliged to 
grapple saw philosophy like all other “ways of life” as adherence 
to a set of practical and theoretical principles instituted by 
some great moral and intellectual authority. ( 5 ) From this 
point of view there appeared to be little scope for intellectual 
originality, ( 6 ) still less prospect of any positive achievement 
emerging from that spirit of radical restlessness which is the 
moving principle not only of philosophy but also of science. 

It is not necessary to refer to R&zfs explicit rejections of 
this conservative presumption ( 7 ) to gauge the depth of the 
chasm on this issue between him and his more hidebound 
contemporaries. For the medical writings themselves, to 

(1) Witness the title of his “apologia pro vita sua," as Arberry calls it: Kitdb 
as-Strati-l-Falsafiyya, "The Philosophical Life." 

(2) Cf. Mundzardt, ed. Kraus, pp. 298-301. 

(3) Stratu-l-Falsaflyya, ed. Kraus, p. 99. 

(4) Loc. cit., with Mundzardt, pp. 298-300. 

(5) Mundzardt, pp. 297-301. 

(6) Cf. Mundzardt, passim and my discussion of “Philosophical Originality in 
the Thought of Muhammad Ibn Zakariy&’ ar-R&zl", Proc. M.E.S.A., Columbus, 
1970. 

(7) Mundzardt, p. 301. 
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which he devoted the greatest portion of his life’s work, ( 1 ) 
are replete with his efforts not merely to expand but also 
to transcend the tradition, and the same spirit dominates his 
philosophy: ( 2 ) Among the claimants to the title of philosopher 
in the Islamic world none is less prone than R&zl to see his 
role as that of follower, commentator, heir to a “treasure house 
of truth,” none more eager than he actively to engage with the 
live issues of philosophy and dynamically to seek their resolution. 
In no sphere of his philosophical endeavor was Razl’s spirit 
of independence more clearly manifested than in his ethics. 
For both in principle and in practice (which Razl avers to have 
modelled not upon the example of “the philosophers” but upon 
the pattern of his theory) ( 3 ) Razl was an Epicurean. 

‘Philosopher’, to Razl’s fellow citizens in the Persian city of 
Rayy, meant first and foremost heir to the teachings of Plato 
and the Socratic way of life. For Razl himself, despite his 
respect for the thinking of Plato and the person of Socrates, 
the title of philosopher belonged first and foremost to those who 
exercised independently in the search for truth, ( 4 ) and above 
all to those whose engagement in this enterprise yielded 
intellectually adequate results. In general, then, philosophy 
was anything but a closed book, certainly not an exclusively 
Academic or Peripatetic one. Specifically in ethics Razl 
found these “standard” views inadequate both for practice and 
for theory and he turned to unmistakably Epicurean alternatives 
for the resolution not only of almost every practical moral 
question which his philosophy confronts, but also (and no less 
importantly) for the very ethical standard from which, as he 
claims ( 5 ), all of his specific moral teachings can be deduced. 

Consider first the standard. Razl unequivocally rejects 
the extreme ascetic standard which the person of Socrates 


(1) Stratu-l-Falsafiyya, p. 110; cf. Kitab ash-Shukuk *aid Jdltnus, and the 
discussion of S. Pines: “Razi Critique de Galien,” Actes du SeptUme Congres Inter¬ 
national d'Histoire des Sciences , Jerusalem, 1953, pp. 480-487. 

(2) See Munazarat , loc. cit. 

(3) ?ibb ar-Ruhdnt , ed. Kraus, p. 33, tr. Arberry, p. 35. 

(4) Mund?ardt, p. 302. 

(5) Tibb ar-Rdhdnt, ed. Kraus, p. 33, tr. Arberry, p. 35. 
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(in the distorted Cynic image) had come to represent. R&zl 
had not the historical materials available to him that would 
have allowed him to prove that it was the Cynic Diogenes, not 
Socrates, who lived in a tub, but he does know (*) that contrary 
to the Cynic Apocrypha, Socrates went to war, begat children, 
attended the theater, (He is said to have been present at the 
first performance of the Clouds , but this Rftzl does not know.), 
ate well and drank (sparingly, R&zl says; and the Symposium 
shows that this in a sense was true), so he confines the Cynic 
legend to the early phase of Socrates’ career when the “youthful 
zeal” for philosophy was strongest ( 1 2 ) and the youthful passions 
most in need of a damper. ( 3 ) Of the divergent moral standards 
followed in the two phases of Socrates’ career, the second is 
in R&zl’s view decidedly superior, ( 4 ) for it is the mature and 
moderate position, while the youthful practice was immoderate 
and based on infatuation with novelty. ( 5 ) 

R&zl’s frequent appeals to moderation ( 6 ) may give rise to an 
impression that his ethical standard is Aristotelian. Such an 
interpretation would be a gross error, based upon a crude under¬ 
interpretation of Peripatetic ethics: As Aristotle’s critics never 
tire of forgetting, Aristotelian moderation exists only within 
the framework of appropriateness determined by “right rule” 
as guided by “practical wisdom.” Thus there is nothing 
definitively quantitative about the Aristotelian mean, and there 
is no way in which Aristotle’s ethics can be “de-meaned” to a 
mere pleasure-pain calculus. Such is far from being the case 
with R&zt’s ethics. ( 7 ) 

The restraint of desire, R&zl writes, is not only the noblest 
of the moral virtues, it is also the means of their acquisition. ( 8 ) 
No form of moral weakness need afflict those whose souls are 


(1) Stratu-l-Falsafiyya, p. 99, 11. 14ff. 

(2) Stratu-l-Falsafiyya, p. 100, 1. 1. 

(3) Stratu-l-Falsafiyya, p. 100, 11. 1-7 with fibb ar-Rdhdnt, ed. Kraus, pp. 21, 
1. 13-22, 1. 16, tr. Arberry, pp. 23-24. 

(4) Stratu-l-Falsafiyya , p. 100, 11. 15 ff. 

(5) Stratu-l-Falsafiyya, p. 100, 11. 1, 7. 

(6) Stratu-l-Falsafiyya, p. 100, tr. Arberry, p. 704; fibb ar-Rdhdnt, n; etc. 

(7) Cf. Stratu-l-Falsafiyya, ed. Kraus, pp. 102-3, tr. Arberry, p. 706. 

(8) fibb ar-Rdhdnt, ed. Kraus, p. 21,11. 9 ff., tr. Arberry, pp. 22 ff. 
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trained in self-control. ( x ) There is an appeal here, no doubt, 
to the integrity of the moral life; but it is a far cry from Socrates’ 
insistent recognition of the inseparability of sophrosyne from 
other goods—justice, honesty, truthfulness, friendship, courage, 
wisdom... to the dilution of that recognition in the urbane and 
somewhat too knowing observation of Horace “integer vitae 
scelerisque purus.. ; and even from this R&zfs moral standard 
is far removed. For his argument is not that moral integrity 
outweighs all other presumed advantages, still less that the 
virtues form an indivisible unity. Rather what he claims is 
that the restraint of passions on the whole is the safest and 
most profitable course, ( 1 2 ) a position which has no more bearing 
on the philosophy of Plato than Horace’s aurea mediocritas has 
on that of Aristotle. R&zfs medical example of the case of 
the ophthalmic boy who needs to know that the short run 
pleasure he may enjoy by eating dates will be far outweighed 
by the long run suffering his uncontrolled appetite will cause 
him ( 3 ) is telling indeed in this regard, since he apparently 
regards this situation as paradigmatic of all cases of moral 
choice. ( 4 5 ) What we have here is not as may superficially 
appear an appeal to the Platonic “art of measurement.” For 
R4zl asserts contrary to both Plato and Aristotle ( 6 ) that moral 
decisions can be made by a simple rule, by a simple weighing 
or calculation; ( 6 ) and the counters in this ethical arithmetic 
for R&zi as opposed to Plato, who insisted that all goods be 
included, are simply pleasures and pains. ( 7 ) All virtues 
involve the restraint of desire; all vices, its free play. ( 8 ) 
Thus ethics has been returned, by a long and circuitous route, 


(1) Loc. cit. el quod sequitur. 

(2) fibb ar-Rfihdnt, ed. Kraus, pp. 21-2, tr. Arberry, pp. 23-4. 

(3) fibb ar-Rfihdnt, ed. Kraus, p. 22, tr. Arberry, p. 24. 

(4) See his reintroduction of this example at fibb ar-Rfihdnt, ed. Kraus, p. 82, 
tr. Arberry, p. 98, with his avowal that his whole substantive ethic can be deduced 
from the principles with which he starts out, ibid., ed. Kraus, p. 33, tr. Arberry, 
p. 35. 

(5) Nicomachaean Ethics I 3, 1094b 12 fT; cf. Statesman 924b. 

(6) Stratu-l-Falsafiyya, ed. Kraus, p. 102, tr. Arberry, p. 706. 

(7) Tibb ar-Ruhdnt , ed. Kraus, pp. 21-2, tr. Arberry, pp. 23-4. 

(8) fibb ar-Rfihdnt, ed. Kraus, pp. 33, 21-2, tr. Arberry, pp. 35, 22-3. 
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to the hedonic base which it had been Plato’s purpose, and 
after him that of Aristotle to transcend. The Socratic “ten¬ 
dance of the soul” has become a “spiritual physic.” 

That Razl’s ethical standard (despite its anti-sensualism) 
is hedonic should be obvious on inspection, for he defines virtue 
in terms of moderation with respect to the objects of appetite 
and desire, (*) and assigns all vice to the excess of some desire. ( 1 2 ) 
Further the nerve of his ethical argumentation is prudential, 
hedonistic, or utilitarian—all three of which are merely different 
aspects of the hedonistic point of view, varying only as the 
subject under consideration is treated in terms of safety 
pleasure, or profit—the first and the last being definable in 
turn hedonically in terms of potential pain and potential 
pleasure. Thus, paradigmatically, in his ethical axioms Razl 
urges us to seek long term pleasure and avoid short term 
pleasures which may cause long term pains. ( 3 ) And the 
substance of his specific ethical teaching is, as we shall 
observe, ( 4 ) little more than a series of applications of this rule 
to specific circumstances. 

If, however, arguments are desired beyond what R&zl 
himself says, to demonstrate the dominance of the hedonic 
standard in his system, three come to mind : the first involving 
Razl’s treatment of pleasure; the second, his treatment of 
reason; and the third, his treatment of soteriology in the ethical 
context. 

(1.) Razl’s analysis of pleasure ( 5 ) is aimed specifically at 
demonstrating the futility of making passion, desire or whim 
the arbiters of moral choice. But it does so within the confines 
of hedonic ethical assumptions. Thus R&zl analyzes pleasure 
as a restoration of the natural, the “state of rest,” i.e. a restora¬ 
tion of normalcy by the removal of some pain or irritation or 
the repletion of some appetite, where appetite is treated on the 


(1) Stratu-l-Falsafiyya, ed. Kraus, p. 99, tr. Arberry, p. 704. 

(2) fibb ar-Ruhdnt, ed. Kraus, pp. 21-2, tr. Arberry, pp. 22-3. 

(3) Tibb ar-Ruhdnt, ed. Kraus, pp. 22-3, tr. Arberry, pp. 23-4. 

(4) See fibb ar-Ruhani, passim and the discussion below. 

(5) See my discussion of “R&zfs analysis of pleasure.” Forthcoming. 
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analogy of pain. (*) By this analysis, R4zi is enabled, in 
Platonic wise, to expose the futility of taking sensual gratifica¬ 
tion unqualified ( 1 2 ) as the ethical standard and to reveal the 
bootlessness of a life based on such a standard. For the 
futility of such an existence is already implicit in the logic of 
pleasure. But Razi does not proceed to draw the Platonic 
conclusion, that the ultimate ethical standard must be sought 
beyond the realm of hedonic goals. Rather (in his ethical 
writings) he remains within the hedonic framework and is 
content to point out that it is senseless to seek satisfaction of 
appetites which can never be finally sated, gratification of 
desires which can never fully be assuaged. ( 3 ) The strictly 
hedonic practical conclusion is that to maximize pleasure one 
must be modest in one’s desires, and this precisely is the 
conclusion which Razi draws. 

(2.) The high praise which Razi offers reason ( 4 ) may cause it 
superficially to appear that a Platonic love of reason lies behind 
Razi’s hedonism, and this despite the fact that the tenor of his 
encomia has more in common with the spirit of Lucretius’ 
proemia than with the Socratic distaste for such otiose ful¬ 
someness. ( 5 ) Closer analysis of what it is for which reason is 
praised by Razi reveals that there is little cause for concern that 
reason will displace pleasure as the anchoring principle of 
Razi’s ethics. For reason in the ethical context is viewed 
by Razi less as a judgemental standard than as a form of 
restraint. Reason, moreover, as Razi treats it in the ethical 
context, must earn its keep: it is a means to an end and anything 
but the end itself of Razi’s ethical hierarchy: Reason is praised 
for the advantages it brings, its many profits and benefits, 
its capacity to save us from harm, provide for our defense, 


(1) Tibb ar-Ruhant, n with v, ed. Kraus, pp. 36-7, tr. Arberry, p. 39; cf., ed. 
Kraus, p. 70, tr. Arberry, pp. 75-6. 

(2) Tibb ar-Ruhdnt, ed. Kraus, p. 73, tr. Arberry, p. 79. This consideration 
of course forms the basis of R&zfs rejection of the “experience-for-its-own-sake” 
variety of hedonism. 

(3) fibb ar-Ruhant, n. 

(4) Tibb ar-Ruhant, i, ed. Kraus, pp. 17-19, tr. Arberry, pp. 20-1. 

(5) With Symposium, 198-9, cf. De Rerum Natura III, 11, 1 ff. 
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and secure our supremacy over all creation. (*) Reason 
must earn the authority it holds over human life (contrast the 
attitude of the democratic Razl ( 1 2 ) here with that of the aristo¬ 
cratic Plato, for whom reason held authority in the soul and in 
the state as its just and due desert). Razl makes no bones 
about the fact that the standard by which the works of reason 
are judged is utilitarian (that is to say, hedonic), for he has 
little sympathy with the Platonic love of mathematics (the 
more abstract the better) and condemns mathematical studies 
as useless. ( 3 ) Aristotle’s notion of a life purely devoted to 
speculation for its own sake is as alien to R&zl as the Aristotelian 
analysis of pleasure as a byproduct of the completion of an 
activity done for its own sake. Thus in Razl’s ethic there is 
a vice unknown to Plato’s and Aristotle’s, ethics and one which 
could not be conceived in an ethic where reason was the ultimate 
ethical arbiter: i.e. the excess of the rational soul, over- 
intellectualism, excessive concern with the things of the 
mind. ( 4 ) Note well that it is in terms of loss of health and 
contentment (hedonic standards) and Razi’s constantly applied 
prudential “futility” argument against all sorts of irrational 
desires that this excess is “diagnosed” and judged an ill. Note 
again that it is in terms of this “vice,” obsession with, sub¬ 
servience to a dictatorial reason that Razl judges Socrates’ 
“earlier” career inferior to his “later” one. ( 5 ) And again it 
is in terms of this purely appetitive notion of the “love of 
wisdom” that R&zl interprets the differences between his own 
life and that of Socrates to be but differences of degree. In 
other words, desire for wisdom (Plato’s eros) may be “treated” 
like any other appetite or passion. Passion is not bad in itself 
(not sinful, say), but only to the extent that it is detrimental to 
the attainment of our ends. ( 6 ) Reason is of value, not in itself, 
but because it sweetens life, provides us with seafaring, 


(1) Tibb ar-Ruhdnt, i. 

(2) See my discussion of “R&zi’s Democratic Ideas.” Forthcoming. 

(3) Stratu-l-Falsafiyya, ed. Kraus, p. 109, tr. Arberry, p. 711, etc. 

(4) Tibb ar-Ruhdnt, ed. Kraus, pp. 29-30, 62-3, tr. Arberry, pp. 31, 67. 

(5) Stratu-l-Falsafiyya , ed. Kraus, p. 100, tr. Arberry, p. 704. 

(6) Loc. cit. 
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medicine, the sciences, and our knowledge of God—“our most 
profitable attainment.” (*) 

(3.) R&zf’s soteriology is Platonic, ( 1 2 ) but the Persian philo¬ 
sopher takes almost as great pains to insulate his purely hedonic 
ethical standard from the Platonism of his soteriology as did the 
Greek to isolate his unconditioned ethical standard from any 
trace of hedonism that might accrue to it from his soteriology. 
In the Republic , it will be recalled, Plato casts his entire 
soteriological scheme in the form of a myth for (among other 
motives) the express purpose of preventing any possible dilution 
of the judgment of the lives of the just and unjust men by 
hedonic irrelevancies: The challenge of Plato's brothers, Glaucon 
and Adeimantus, was that the intrinsic advantage of justice 
over injustice be established without regard to external fortunes 
or the opinions of gods or men. ( 3 ) Razl takes just the opposite 
tack: He seems to sense a dialectical advantage in keeping the 
matter of soteriology out of ethics— ( 4 5 ) this indeed, along with 
his medical orientation and perhaps as well a certain sensitivity 
to the limitations of his (royal) audience— ( 6 ) not to mention 
his own— ( 6 ) may in part explain his effort to preserve his 
hedonic standard undiluted by metaphysical, or for that matter 
political, epistemological, or any other considerations. I.e .: 
he writes as a (spiritual) doctor and is anxious to show that a 
sound ethical system can be (rigorously) derived from prudential 
(i.e. hedonic) considerations alone. Be that as it may, he does 
not introduce any but hedonic considerations into his ethics 
(although he explicitly recognizes that a stronger ethical 
injunction might be derived, say, on Platonic principles) ( 7 ). 

It is only because R&zi is content that the hedonic standard 
unaided is quite adequate for ethical purposes that he is able 


(1) fibb ar-Ruhdnt, i. 

(2) Cf. my discussion of “R&z! on Philosophical Originality”. 

(3) See Republic X, 612. 

(4) fibb ar-Ruhdnt, ed. Kraus, pp. 24, 27, tr. Arberry, pp. 26, 29. 

(5) Stralu-l-Falsafiyya , ed. Kraus, p. 99, tr. Arberry, p. 703. 

(6) fibb ar-Ruhdnt , ed. Kraus, pp. 31-2, tr. Arberry, p. 33; Stralu-l-Falsafiyya, 
ed. Kraus, pp. 110-111, tr. Arberry, p. 712. 

(7) fibb ar-Ruhdnt, ed. Kraus, pp. 26-7, tr. Arberry, p. 29. 
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to remark that this standard without the help of the more 
severe soteriological-ascetic standard will bring man quite 
enough of joy, profit, and credit— i.e. to judge the outcome of 
his ethics alongside the Platonic ethics in terms of the popular 
trinity of goods: pleasure, wealth, and honor. ( x ) 

Wherever the question of soteriology does arise within 
R&zl’s ethics he conscientiously eschews all reference to his 
(Platonic) scheme of the reunification of soul with Soul as a 
metaphysical value and treats soteriology from a strictly 
hedonic point of view. Thus his attack on worldly pleasures 
is not in terms of the worthlessness of the world, but (with a 
spirit of calculation to rival that of Pascal) ( 1 2 ) in terms of the 
infinitely greater pleasures the soul may enjoy in the afterlife. ( 3 ) 

To sum up, Razl’s ethical standard is purely hedonic involving 
an appeal to a primary pleasure-pain calculus of sorts by which 
all secondary value judgments are themselves to be judged, 
whether they involve reason or even the Kingdom of Heaven. 
It remains to be seen to what extent Razl’s boast is borne out: 
that all assignments of value within his system can be deduced 
from his value standard. 

In terms of his ethical standard, as we have seen, Razl is a 
thoroughgoing hedonist; but when it comes to the examination 
of specific moral problems, superficially at least something 
would seem to go awry, for in almost every case where some 
object of pleasure is under consideration R&zl counsels its 
avoidance , ( 4 ) and indeed he teaches that the primary ethical 
function of philosophy is the provision of a kind of moral 
education or training, a “spiritual physic” by which the 
individual will be enabled to combat his desires. ( 5 ) A strange 

(1) fibb ar-Rdhdnt, ed. Kraus, p. 32, tr. Arberry, p. 33. 

(2) Minus, however, Pascal’s proto-Baylesian confusions regarding the leverage 
of infinite stakes upon infinitesimal odds. I.e. R&z! is at pains within his ethics 
always to leave open the Epicurean alternative that “death is nothing to us” 
(see Tibb ar-Ruhdnt, ed. Kraus, p. 24, tr. Arberry, p. 26), and he does not suppose 
that our surmises regarding this ultimate unknown can legitimately be influenced 
by the magnitude of any hypothetical reward. 

(3) Stratu-l-Falsafiyya, ed. Kraus, pp. 102-3, tr. Arberry, pp. 705-6; Tibb 
ar-Ruhdnt, ii. 

(4) Tibb ar-Ruhdnt, passim. 

(5) fibb ar-Rdhdnt, ii. 
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hedonism this, which externally seems to have more in common 
with Kant’s dictum of duty than with any form of naturalism. 
Yet unlike Kant, Razi has defined virtue in terms of the 
repression of desire and thus committed himself to a hedonic 
naturalism. A less than superficial study of his treatment of 
specific moral problems shows that here too R&zi is a hedonist, 
for in every major case R&zi’s guiding principle is the maximiza¬ 
tion of pleasure, and it is evident from R&zi’s analysis of pleasure 
that the only mode by which he deems this possible is the 
minimization of desire. 

Thus for example, speaking as a medical man, Razl warns 
his reader that overindulgence in drink or sexual pleasure, or 
even music, is destructive of the very pleasure sought. ( x ) The 
argument, of course, is hedonistic. It assumes that a pleasure 
optimum is being sought and so contents itself with pointing 
out (without “moralizing” about the subjects under discussion) 
that the optimum will not be found in excess. Similarly, 
R&zi’s specific discussions of long term drawbacks and short 
term gains, his talk of the expense involved in various appetitive 
vices, ( 1 2 ) the possibilities of danger arising from some, ( 3 ) 
harmfulness of others, the potential for damage to health or 
reputation arising from others still, ( 4 ) all are prudential 
arguments based on an appeal to a primary pleasure-pain 
principle: The vicious man is irrational, in some way mad, 
unable to weigh the advantages of alternative courses of action 
or recognize the locus of his own interest; there is no way to 
distinguish him from a man bent on self-destruction. ( 5 ) Pleasure 
is a baited trap; ( 6 ) and no one who does not recognize this will 
be able to cope with or attain his object, which paradoxically, 
is pleasure itself. 

What we must do (to complete R&zi’s metaphor) is to 
recognize the paradox, relax the springs of the trap, to unset it 


(1) Tibb. ar-Ruhdnl, ed. Kraus, p. 22, 11. 16 f!., tr. Arberry, p. 25. 

(2) Tibb ar-Ruhdnl , ed. Kraus, p. 23, tr. Arberry, p. 25. 

(3) Loc. cit. 

(4) Loc. cit. with fibb ar-Ruhdnl, passim. 

(5) Loc. cit. 

(6) Loc. cit.; cf. my discussion of “R&zi’s Analysis of Pleasure.” Forthcoming. 
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and thereby gain the bait, now recognized with the abatement 
of desire for the paltry thing it is. It is not pleasure unqua¬ 
lified we seek, (*) but rather the enjoyment of pleasure. And 
enjoyment, in fact, is possible, but only if we understand 
enjoyment as a negligible, largely negative thing, a state of 
rest rather than a product or a process . Thus apparent 
pleasures must be exposed for what they are, with all their 
dangers and drawbacks: Gluttony earns its victim disgrace as 
well as indigestion. ( 1 2 ) And of course, as Plato showed, the 
glutton's maw cannot be “filled.” ( 3 ) Love is degrading— ( 4 ) 
not sinful, but overrated by its literary panegyrists, ( 5 ) and 
fraught with dangers of loss and grief far outweighing its brief 
joys. ( 6 ) Sex is harmful to health. ( 7 ) It need not be 
completely avoided, but an awareness of its drawbacks may be 
conducive to moderation, which in turn will prolong life ( 8 ) 
in the contented state which is our true objective. Sex, like 
eating, drinking and many another pleasure not controlled, fosters 
a self-aggravating desire which leads to harmful excess. Some 
pleasures, such as drink ( 9 ) (and other opiates) are actually 
addictive— i.e. the hook is barbed, and once the destructive 


(1) ?ibb ar-Ruhdnl, ed. Kraus, p. 73, tr. Arberry, p. 79. This, it must be 
recognized, is R&zi’s sole argument against sybaritic hedonism, and all forms of 
perverse seeking of experience “for its own sake”: He flatly denies (based on his 
medical authority and his analysis of pleasure) that any forms of excess or perver¬ 
sion (he is prone, as we have seen to identify the two) is enjoyable and insists upon 
his premiss that it is pleasure which we and all living things do (and should) seek. 

(2) Tibb ar-Ruhdnl, ed. Kraus, pp. 70 ff., tr. Arberry, p. 75. 

(3) With R&z!’s analysis of pleasure cf. Philebus 31 B, 42 D, Phaedo 60 A, 
Phaedrus 258 E, Republic IX 583 D (contrast Philebus 51 A), etc. Cf. Tibb 
ar-Ruhdnl, ed. Kraus, p. 71, tr. Arberry, p. 76. 

(4) ?ibb ar-Ruhdnl , ed. Kraus, p. 36, tr. Arberry, p. 38. 

(5) T^b ar-Ruhdnl, ed. Kraus, p. 42, tr. Arberry, p. 44. 

(6) Tibb ar-Ruhdnl , ed. Kraus, pp. 64 fl., 75-6, tr. Arberry, pp. 69-70, 82. 
Turned romantic, the “literary dandies” whom R&zi attacks are quite capable of 
taking up his plaint: <( plaisir d'amour ne dure qu'un moment; chagrin d'amour dure 
toute la l ne.” But, of course, the romantics’ delight in their own misery only 
exemplifies R&zl’s claim as to the perversity of excess. (Cf. Slratu-l-Falsaflyya, 
ed. Kraus, p. 105, tr. Arberry, p. 708; Tibb ar-Ruhdnl , ed. Kraus, p. 23, tr. Arberry, 
p. 25). 

(7) Tibb ar-Rfihdnl, xv. 

(8) Loc. cit. 

(9) Tibb ar-Ruhdnl, xiv. 
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processes have been set in motion it is difficult if not impossible 
to call a halt to the dialectic which leads ultimately to ruin. 

Not only appetitive vices are condemned by R&zl as self- 
defeating. Pride, (*) envy, ( 1 2 ) and anger ( 3 ) are purged by 
the same rationale: For pride earns its subject only contempt, 
just the opposite of what he had desired. Envy may have its 
pleasures, but they are far outweighed by the physical and 
mental damage which this gnawing habit wreaks upon its 
subject. Anger too in excess defeats its biological end of 
self-preservation. ( 4 ) Like all forms of lunacy it is a self-destruc¬ 
tive rejection of the basic self-preserving drive of all living 
things to avoid pain and pursue pleasure. R&zl offers as his 
example Galen’s anecdote of his mother’s attempt in anger 
to force a lock with her teeth. ( 5 ) In all of this Razi endeavors 
to keep the argument within the confines of the logic of the 
very concept under investigation— i.e ., to show that a given 
passion such as lust, or anger is destructive of the very object 
of its original intention. Never does he depart beyond the 
confines of his hedonistic assumption that the (proper) object 
of all desire is the maximization of pleasure. 

Moral vices too reduce to errors of calculation whether through 
ignorance or through some self-destructive urge. ( 6 ) Razl’s 
sole arguments against lying are prudential, based upon the 
inconvenience and ultimate disgrace attendant on prevarica¬ 
tion— ( 7 ) a far cry from Kant’s appeal to logic or to a right of 
all men to know the truth or Plato’s appeal to the higher courts 
of metaphysics, psychology, and politics, in response to the 
tale of Gyges. Stinginess is treated as based upon a 


(1) fibb ar-Rdhdnt , vi. 

(2) fibb ar-Ruhdnt , vii. 

(3) fibb ar-Ruhdnt , vm. 

(4) Loc. cit. 

(5) Loc. cit. 

(6) fibb ar-Ruhant } ed. Kraus, p. 22, tr. Arberry, p. 25. R&zi is alone among 
medieval philosophers, to my knowledge, in postulating a self-destructive drive 
functionally analogous to Freud’s death wish. That this approach to the irrational 
is not merely a casual or ad hoc aspect of his ethics is evident from his treatment of 
'cosmic psychology,” the fall of the Soul, and the problem of evil. 

(7) Tibb ar-Rdhdnt , ix. 
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misapprehension of one’s own desires and the proper mode of 
securing their objects. ( x ) Anxiety and even enthusiasm in 
excess are self-defeating in that they become impediments 
to the very objects at which they aim. ( 1 2 ) Even R&zl’s suasion 
that it is better never to have loved than to have loved and 
lost ( 3 ) is based upon purely hedonic standards, and it is difficult 
to see how this logic would hold up on any alternative hypo¬ 
theses. 

Even social vices such as excessive ambition, ( 4 5 ) social 
climbing, ( 6 ) fawning and the like are not condemned by R&zi 
in their social context, but rather raised to the level of hedonic 
criticism so that their ultimate futility, i.e. their futility in terms 
of their actual objectives, may be revealed. Finally R&zl’s 
attack on excessive intellectualism, a fault which his spirit of 
self-criticism ( 6 ) allows him to recognize along with excessive 
ambition as a factor in his own career, ( 7 ) is condemned solely 
in terms of its harmfulness to health and the unattainability 
of its objective when set too high or too passionately sought. ( 8 ) 
Thus pleasure becomes the judge of reason, not reason of 
pleasure. 

Even benevolence, whence R&zl derives all positive obliga¬ 
tions ( 9 ) of man to man and of man to himself, is deduced, as 
promised, from Razl’s hedonistic first principles. For Razi 
interprets the philosophical objective of becoming “as like God 
as humanly possible” in the light of the Islamic principle of 
pleasing God. ( 10 ) For God, not Socrates, is the philosopher’s 
imam, and it is from the obligations of imitating God’s benevo¬ 
lence and perfection (and hence pleasing God) that R&zi deduces 


(1) Tibb ar-Rfihdnt, x. 

(2) Tibb ar-Rtihdnt, xi. 

(3) fibb ar-Ruhdnt , xvn. 

(4) Tibb ar-Ruhdntj xvii. 

(5) Tibb ar-Rtihdnt, ed. Kraus, p. 86., tr. Arberry, p. 95. 

(6) Tibb ar-Ruhdnt , iv. 

(7) Straiu-l-Falsafiyya, ed. Kraus, pp. 109 ft, tr. Arberry, p. 711. 

(8) Tibb ar-Ruhdnt , ed. Kraus, pp. 29-30, 62-3, tr. Arberry, pp. 31, 67; Stratu-l- 
Falsafiyya , ed., Kraus, p. 100, tr. Arberry, p. 704. 

(9) Tibb ar-Ruhdnt , xix, cf. Stratu-l-Falsafiyya f ed. Kraus, p. 105, tr. Arberry, 
p. 708. 

(10) Straiu-l-Falsafiyya } ed. Kraus, p. 10, tr. Arberry, p. 710. 
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the human obligations of benevolence (*) and self perfection. ( 1 2 ) 
Thus, as we have seen, even where Razl might have argued his 
ethic on soteriological, theological, metaphysical or other 
grounds, he contents himself with a strictly hedonic argument 
based on man’s (presumptive) “reward,” ( 3 ) in this world and 
the next. 

In short, there is no part of Razi’s ethic which is not strictly 
hedonistic, in principle and in application. It might be thought, 
especially in view of Razi’s ultimate soteriological appeal, that 
this hedonism of his is due to his effort to popularize the results 
of philosophy. And perhaps to an extent this is true, although 
it seems doubtful that express hedonism would have endeared 
Razi’s already ‘'heretical” thinking to his contemporaries. 
Yet Razi takes his principles seriously as the guide to his own 
life, the critique of his own ambitions and mold of his actions. ( 4 ) 
Gan one be said to popularize for his own sake? Perhaps, 
but Razi’s own explanation of the ethical principles which he 
uses and to which he adheres may prove a more fruitful sug¬ 
gestion: He admires the Platonists for their spiritualism, their 
rigorous “combating of passions and desires,” but he finds their 
principles somewhat impracticable; their practice, at times at 
least, excessive. He takes his own (hedonic) principles to be a 
tempering of Platonic zeal and to produce a more balanced 
(even if less godlike) human life. ( 5 ) His purpose is the same 
as theirs but his means are more moderate. ( 6 ) 


(1) Stratu-l-Falsafiyya, ed. Kraus, pp. 103-4, tr. Arberry, pp. 706-7. 

(2) Siratu-l-Falsafiyya, ed. Kraus, pp. 104-5, tr. Arberry, pp. 707-8. Even the 
injunction of kindness to animals is not derived from the neo-Platonic conception 
of all things’ existing for their own sakes, still less from any such notion as ahimsa 
or reverence for life, but rather from strictly utilitarian and anthropocentric, not 
to say ego-centric considerations: A physician in a hurry, R&zf argues, has surely 
a more important role to play in the divine plan than has his miserable riding 
beast. (All who truly believe in transmigration, R&z! argues, will have no fear 
for the fate of slain animals; indeed they should recognize that souls may be 
“freed” to reunite with the universal soul only when they have reached the level of 
rationality.) 

(3) Tibb ar-Ruhani , ed. Kraus, pp. 27 ff., tr. Arberry, pp. 32-33. 

(4) Tibb ar-Ruhani , iv; Siratu-l-Falsafiyya, ed. Kraus, pp. 99-100, 109-11, tr. 
Arberry, pp. 703-4, 711-2. 

(5) Siratu-l-Falsafiyya, ed. Kraus, pp. 109 ff., 100, tr. Arberry, pp. 710, 704; 
Tibb ar-Ruhani , ed. Kraus, pp. 29-30, 62-3, tr. Arberry, pp. 31, 67. 

(6) Siratu-l-Falsafiyya, ed. Kraus, p. 100, tr. Arberry, p. 704. 



THE EPICUREAN ETHIC OF AR-RAZl 


19 


One aspect of R&zl’s hedonism remains to be explained: 
that is, of course, its superficially paradoxical ascetic bias. 
Yet R&zl has already shown us in detail how the maximization 
of pleasure entails the minimization of desire and revealed how 
the sybaritic interpretation of hedonism is based on a faulty 
analysis of the logic of pleasure. In drawing ascetic practical 
conclusions from hedonistic ethical theory Razl is doing nothing 
new. For the core of Epicurean ethics is just such an inter¬ 
pretation of hedonism and just such an analysis of pleasure as 
his. And Razi’s ethics can be seen to have drawn heavily 
upon Epicurean ethical thinking; for, as we have seen, Razl 
endeavors conscientiously to keep his ethics within the confines 
of an Epicurean axiom system rather than making it dependent 
on any particular view of the nature of the afterlife. ( 1 ) And 
R&zi’s ethics incorporates along with all the Epicurean elements 
already mentioned the Epicurean’s traditional discussion of the 
fear of death, ( 2 ) the Epicurean misogyny ( 3 ) and prejudice 
against sex, ( 4 ) the Epicurean identification of pleasure as the 
animating and therefore legitimating principle of all desires, ( 5 ) 
and the relativization of virtue to the strength of desire and the 
habituation of “felt need,” (expressed in the notion that “It 
was easier for Socrates to be abstinent than for Plato”) ( 6 ). 
All of these are hallmarks of Epicurean ethical thinking. Yet 
there is a kind of ethical mixing in Razi’s ethic, symbolized 
by his deference to the Cynic “Socrates” ( 7 ) and other pure 
ascetics who by strict application of Razi’s own hedonic standard 
would be considered merely madmen. ( 8 ) Razl presumes that 
the philosopher has an even stronger obligation than the ordinary 
man not merely to be rational, but also to curb his desires; ( 9 ) 


(1) Tibb ar-Ruhdnt, ed. Kraus, p. 23, tr. Arberry, p. 26. 

(2) Tibb ar-Ruhdnt. xx, 

(3) fibb ar-Ruhdnt, v, xn. 

(4) Tibb ar-Rdhdnt, xv. 

(5) With fibb ar-Ruhdnt, ii, etc. cf. e.g. De Rerum Natura I, 1 ff. 

(6) Tibb ar-Ruhdnt, ed. Kraus, p. 26 f., tr. Arberry, p. 27; Siratu-l-Falsaflyya, 
ed. Kraus, pp. 105 ff., tr. Arberry, pp. 708-9. 

(7) Stratu-l-Falsafiyya , ed. Kraus, pp. 100-1, 110, tr. Arberry, pp. 703-4, 711-2. 

(8) See above and cf. Tibb ar-Ruhdnt, ed. Kraus, p. 23, tr. Arberry, p. 25. 

(9) Tibb ar-Ruhdnt, ed. Kraus, p. 22, tr. Arberry, p. 23. 



20 


LENN EVAN GOODMAN 


this mixing, the impregnation of hedonic by ascetic and other¬ 
worldly ethical and evaluative standards in Razfs thought 
remains to be explained. 

For in spite of Razfs adequate achievement of his boast, 
while there is no principle of his philosophy which cannot be 
derived from his hedonic first principles, there are many things 
about his philosophy which cannot be explained on hedonic 
grounds alone. For example, Razi urges that the immediate 
discomfort of deprivation is easier to bear than an (equal!) 
discomfort of cessation. (*) Moreover he does not condone 
the indulging of appetite where it is probable or likely that 
pleasure gained will outweigh pain but only where it is certain 
that the opposite will not prove to be the case. ( 1 2 ) Again, 
Razfs attitude toward moral training, both negative and 
positive, has more in common with the spirit of Stoicism than 
with that of Epicureanism, ( 3 ) although it serves an Epicurean 
end. For Razl counsels that we should inure ourselves to 
losses by considering the objects of our affection already lost ( 4 ) 
and we should practice for hardships we may never have to 
undergo by forcing ourselves to accept privations by way of 
disciplining (N.B. not mortifying) the body and the soul. ( 5 ) 
Ascetic (but not hedonic) excess may be “medically” called 
for. ( 6 ) Further, he embraces the Epicureans’ analysis of 
pleasure somewhat more wholeheartedly than they, recognizing 
quite unambivalently that the treatment of pleasure as a mere 
relaxation of tension, release of irritation makes pleasure a 
negative and pushes the avoidance of pain to the forefront as 
the primary ethical counter. ( 7 ) Razi’s ethics, accordingly, 
bears a correspondingly dour aspect, in a way quite out of 
keeping with its initial hedonistic message. A major problem 
too is posed by Razfs repeated (albeit hedonic) reference to 

(1) Tibb ar-Ruhdnt, ed. Kraus, p. 23, tr. Arberry, p. 24. 

(2) Tibb ar-Ruhani, ed. Kraus, pp. 23-4, tr. Arberry, p. 25. 

(3) Tibb ar-Ruhani , n. 

(4) Tibb ar-Ruhdnt, loc. cit., with xi, xn. 

(5) Tibb ar-Rdhani, ed. Kraus, pp. 22-3, cf. p. 31, tr. Arberry, pp. 23-4, cf. p. 33. 

(6) Tibb ar-Ruhdnt , ed. Kraus, p. 31, tr. Arberry, p. 33; cf. Stratu-l-Falsafiyya, 
ed. Kraus, pp. 101, 105, tr. Arberry, pp. 704, 708. 

(7) Tibb ar-Ruhani, n, with xx, ed. Kraus, p. 109 f., tr. Arberry, p. 105. 
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man's soteriological reward—for surely the rejection of all such 
reference is the hallmark of Epicurean ethical and intellectual 
integrity and provides the express primary motive for all truly 
Epicurean philosophy. R&zl’s Epicurean doctrine of the 
predominance of suffering in this life, combined with his opti¬ 
mistic theodicy and his rejection of the Epicurean denial of 
providence forces him to adopt a most un-Epicurean soterio¬ 
logical metaphysic and willy-nilly to reintroduce into philosophy 
the very otherworldly considerations which Epicurus thought it 
the prime task of philosophy to remove. Finally there is 
the whole question of RSzl’s motivation in exposing (hedonically, 
to be sure) the particular sorts of “vices” which he singles out 
for attention. Like the Epicureans, R&zl bears a prejudice 
against the abuse of appetite and passion, and to this he adds 
the recognition of an analogous flaw in intellectualism. But 
obviously these (frankly confessed) prejudices do not follow 
from Razl’s hedonism , and the fact remains that Razl’s futility 
analysis might have been turned upon many another object 
besides mere appetitive and passional excesses—for example at 
the search for tranquillity itself. Yet Razl takes care to aim 
his penetrating analysis only at certain carefully defined targets, 
one might even say strawmen—no Voltaire is he, the critic of 
his age. If he is a freethinker, the term must be applied in 
a relative sense, and even then with care. He wrenched 
himself free of certain of the prevailing categories of his age: 
It was an achievement to be an Epicurean in ninth century 
Rayy. And yet it would be difficult to say that Razl’s hedonism 
itself was in the service of anything but quite conventional or 
at any rate philosophically and religiously acceptable values. 
Razl navigates with a certain latitude, but not with absolute 
independence of his cultural bearings. 

The qualifications which we have observed to the sense in 
which Razl’s may be called a strictly hedonistic ethic are less 
exceptions to the purity of his hedonic standard than they are 
assignments of a direction to hedonism itself. Razl’s asceticism 
is extra-philosophical: it provides the motive and the aim of 
his argumentation but does not enter into that argumentation 
itself. Formally his philosophy is hedonistic; its asceticism 



22 


LENN EVAN GOODMAN 


is evident only in its material aspect. Razi avails himself of 
every opportunity which the Epicurean analysis of pleasure 
affords to expose the futility of pleasure-seeking in its own 
terms . At no time does he praise or recommend a life of 
pleasure. And yet, as we have seen, his ethical standard is 
consistently and exclusively hedonistic, and all the principles 
of practice which he recommends are derived by him from 
strictly hedonistic tests—this despite the fact that the materials 
to which these tests are applied have often been pre-judged by 
traditional, conventional, or philosophical (i.e. Academic- 
Peripatetic) morality, and despite the fact that in terms of 
practical outcome Razfs empirical tests almost never yield a 
result at variance with the prescriptions derivable from such 
moral authorities. In what sense, then, is Razl a hedonist? 
Always in the background of his hedonic arguments lurk his 
notions of human nature, divine law and justice, moral and 
soteriological perfection, equity and conventional values. ( x ) 
In what sense then is Razl an Epicurean? 

It might be claimed that the strange blend of hedonism with 
asceticism, of Epicurean arguments with Platonic and traditional 
values which characterizes Razfs moral philosophy is the 
outcome of an uneasy eclecticism, an incapacity or lack of 
opportunity to penetrate deeply into any one philosophical 
tradition on the one hand or to create a radically new approach 
on the other. Such an interpretation, I think, would be not 
merely oversimplified; it would be unfair. Plato himself, 
in the end was unwilling and unable to keep ethical and hedonic 
standards strictly separate (nor did his rejection of ethical 
conventionalism imply a far departure from ethical conventions), 
and Muhammad, in terms of his soteriological vision, did 


(1) Siratu-l-Falsafiyya, ed. Kraus, p. 105, tr. Arberry, p. 708; Tibb ar-Ruhant, 
xix; cf. the analysis e.g. of envy at vn: It is already assumed, before the hedonic 
arguments are brought to bear that “the malicious man is hateful in the eyes of 
God and men.” Thus the purpose of these arguments can only be to confirm 
what is already known or to demonstrate that common values can be derived 
from hedonic analysis. Just as the derivation of Boyle’s Law from Joule’s Principle 
added more strength to the latter than the former, R&zi’s hedonic arguments 
toward common values often seem to lend more to hedonism than they add to the 
(already conceded) principle under discussion. 
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little to promote the segregation of the intrinsic from the 
extrinsic “reward” in the minds of those who followed him. (*) 
(And Muhammad too gleaned much from the ethical notions 
of his contemporaries. The notion that Arabs before 
Muhammad’s revelation lived in a state of savagery— jahiliyya — 
must be interpreted as at best a piece of propagandistic hyper¬ 
bole; and of course the civilizations upon which the developed 
Islamic law and morals were founded were not Arab at all to 
begin with, but Greek, Christian, Persian, and Jewish.) 
Moreover (and this I believe is more important for an under¬ 
standing of Razfs ethics), it may prove to be the case that 
there is no such thing as a purely hedonistic ethical system, 
i.e. that what we have come upon in discovering the apparent 
ambivalence of R&zfs values is not so much a weakness in 
R&zfs philosophy particularly, as a kind of openness in all 
hedonisms in general. 

I am referring to the ethical transparency of hedonistic value 
systems. What I mean is this: Anyone who for reasons of 
dialectic or merely because (as was the case with Razl) the 
hedonistic model seems to provide an adequate standard of 
ethical judgment, anyone who puts forward a hedonically 
oriented ethical system will soon find that the burden of 
argument is upon him to show that the results of his value 
inquiry will be in no way inferior to those which might have been 
derived from any other source, be it tradition, convention or a 
rival philosophical approach. This burden of argument falls 
heavily indeed on the shoulders of the would-be hedonist, for 
his failure (dialectically) to convince on this point will result in 
immediate rejection of his claim to be taken seriously as a 
specifically ethical rather than merely prudential thinker. This 
is a danger to which every major hedonistic philosopher has been 


(1) Gan it be that only the Epicureans rigorously segregate ethics from the 
question of “reward”? Perhaps. But this paradox surely is an outcome of their 
characteristic distaste for all otherworldly thoughts and their somewhat irrational 
fear of the irrational fear of death— for, on strictly hedonistic principles, “after- 
worldsmanship” cannot be ruled out: R&z!’s is the more consistent hedonism, 
leaving open the possibility of a reward and letting optimistic theodicy and Platonic 
eschatology eliminate any residual fears. 
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tremendously sensitive—although this sensitivity did not always 
earn its subjects the respect for their sincerity which they may 
have deserved—for even to identify the ethical with the pru¬ 
dential is, as Cicero recognized, (*) to make an ethical claim. 
Thus Epicurus is at pains to distinguish his philosophy from mere 
Cyrenaicism by maintaining a certain seriousness and scientific 
detachment, and above all by deriving all the non-sensual 
intellectual, moral and social values by which anyone might 
seek to criticize his ethics within the Epicurean system . Bentham 
too endeavors to derive the altruistic principles of benevolence 
and even self-sacrifice within the framework of his hedonistic 
assumptions. And of course Mill's famous difficulty over 
“qualitative” versus “quantitative” differences in pleasure is 
no more than his attempt to reconcile his systematic hedonism 
with values (which one might, like Bentham, question only at 
one’s peril) ostensibly or in some cases manifestly derived from 
an extra-hedonic source. 

The ethical hedonist, that is to say, finds the results of his 
value inquiry constantly exposed to test against the touchstones 
of various alternative philosophical and non-philosophical 
moralities, and he more often than not is put in the position of 
showing that his results are at least as “moral” (in a common 
sense, for to use the special hedonic sense would be to beg the 
question at issue) as any which might be derived from any 
other source. It is this necessity which gives hedonism its 
ethical transparency. The hedonism of Epicurus may be 
colored by the value which its author placed on the simple 
pleasures, friendship and understanding. That of Bentham 
can no more be free of his peculiar moral and aesthetic evalua¬ 
tions than Mill’s can be of the social and cultural claims which 
were being made in his time. It cannot be claimed that 
hedonism in each case dictates the specific course of these 
divergent material moralities. Rather hedonism (being an 
ethic of pleasure) is transparent to them—not only because 
pleasures vary from man to man and from age to age (for 
here some common ground might always be found), but because 


(1) De Offlciis , III. 
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what is valued conventionally, philosophically, popularly, 
traditionally, extra-hedonically in a given society and age cannot 
be isolated from any hedonism put forth in that milieu without 
that hedonism losing all claim to status as a prescriptive ethical 
system. Even what people enjoy, not to mention what they 
are prepared to claim or admit they enjoy, cannot remain free 
of such considerations. This I believe will be found to be 
the case in all historical and cross-cultural investigations of 
ethical philosophy. That this is so is no more than a socio- 
historical consequence of the applicability of the “open question” 
to all forms of ethical naturalism; for ordinary men, without 
the sophistication of a Moore to recognize a problem in natura¬ 
lism posed by the very openness of the question “But is it really 
good?”, will readily enough ask that very question of the 
purported outcome of any ethical analysis with which they are 
ethically uncomfortable. And, of course, as Moore claims, 
it will always make sense for them to do so. 

It is in this light that we should understand Razi’s ascetic 
hedonism. Hedonism for Razl seemed an adequate basis for 
deriving all practically necessary ethical principles. If hedonism 
might form the basis of a critique of those who “sit in mosques 
all day”—( 1 ) so much the better. Hedonism could never 
conflict with but only moderate the “higher”—but more dan¬ 
gerous—claims of Platonic asceticism and otherworldliness. 
For any ascetic principles deemed necessary could be derived 
from the Epicurean analysis of pleasure. Thus Razl was a 
thorough-going hedonist. But when it came to the matter of 
what principles were to be held worthy of hedonic derivation, 
Razl succumbed to the ascetic and intellectualist appeals which 
Philosophy (in the sense of the Platonic and Aristotelian 
heritage) and Islamit self, working in tandem, had persuaded 
Razl (and for that matter most of his contemporaries) had to 
be taken into consideration in any account of ethics. 

In this sense then, in spite of Razi’s argumentation, in spite of 
his radical “originality,” his refusal to treat ethics solely within 
the traditional Islamic and Platono-Aristotelian framework, 


(1) Stratu-l-Falsafiyya, ed. Kraus, p. 106, tr. Arberry, p. 708. 
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hedonism is not paramount in his philosophy. It provides a 
kind of net for gathering up what at this time were regarded as 
all the best ascetic and otherworldly values, reinforcing their 
claims by prudential reasoning and putting them within reach 
of the (ethically) ordinary man, without ever fully subordinating 
to an alien standard the claims of these 4 ‘higher’’ values 
(religious and philosophical) to intrinsic or even transcendent 
worth. 

Lenn Evan Goodman 
(Honolulu) 



PATRONAGE AND POWER 

IN 6TH/12TH CENTURY BAGHDAD 

THE LIFE OF THE VIZIER 

‘ADUD AL-DlN IRN AL-MUZAFFAR 

• • 


Most Islamic states in the Middle Ages eventually fell under 
external military control of the kind exemplified by the 
Buwayhids, the Ayyubids or, in the most extreme case, the 
Mamluks of Egypt. For a brief period, however, in Baghdad 
and its surrounding territory, the process was not merely halted, 
but reversed, and the cultured Arab magnate families of the 
city regained control over their own political destinies. It 
is impossible to say whether this development had a future, 
since the sudden catastrophe of the Mongol conquest interrupted 
all normal patterns of life, but even if it was only a temporary 
phenomenon, the revival of the Baghdad aristocracy is a 
fascinating episode. 

This article traces in outline the rise to power of one member 
of that aristocracy, the Vizier 'Adud al-Din Abu ’l-Faraj 
Muhammad b. 'Abd Allah Ibn al-Muzaffar (514-573). The 
career of 'Adud al-Din illuminates several features of Baghdad 
society, and illustrates how the magnate families rose through 
a sequence of particular offices under the Caliphate. The rival 
military interest, which was represented primarily by the Turkish 
Mamluks, cannot so clearly be linked to a cursus honorum of 
administrative positions, since it depended more on the unmistak¬ 
able display of power, but we shall see that the Mamluks 
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were very much interested in holding or controlling the tradi¬ 
tional offices normally reserved for the magnates. 

The prize, of course, was the Vizierate, and individuals like 
'Adud al-Dln often resorted to extreme measures to gain it. 
In the next rank, the principal offices likely to lead to the 
Vizierate were Ustadh al-Dar (which appears in an extended 
construct as Ustadh Dar al-Khallfa, and is therefore often 
rendered as Ustad-Dar, or something similar in transcription), 
and Sahib al-Makhzan, or Treasurer. Of the two, the Ustadh 
was in a slightly stronger and more independent position, since 
the Treasurer was subject to the critical attentions of a potential 
rival, the Mushrif al-Makhzan, or Auditor. (*) In the next 
rank were the offices of Sahib al-Dlwan and Hajib al-Bab, 
probably in that order of importance. The Hajib seems to 
be a sort of minister of protocol, regulating access to the official 
departments in Dar al-Khilafa, with his principal responsibility 
centering on the main entrance at Bab al-'Amma. In the 
performance of his duties he is described as presiding, “jalasa 
biT -bab,” or perhaps just sitting. Some Hajibs presided at 
Bab al-Nubl (?), the second principal entrance to Dar al-Khilafa, 
just south of Bab al-'Amma, but when the bab is not given 
a specific name it can probably be assumed that it is Bab 
al-'Amma that is meant. Whichever of the two gates the 
Hajib chose, he presumably had a na’ib to control the other. 
The Sahib al-Dlwan may have served as a presiding officer in 
sessions of the Dlwan, and perhaps doubled as a sort of Sergeant- 
at-Arms. One would need to investigate the procedures of 
the Dlwan, and learn how decisions were reached, before the 


(1) The importance and exclusiveness of the Ustadh-Dariya can be seen in the 
following list of holders of the office: 'Izz al-Dawla Abu T-Makarim Ibn al-Muttalib 
(to 523), son of the Vizier of the year 501. 'Izz al-Dawla seems to have been 
in office at the time of his death; Nizam al-DIn Abu Nasr al-Muzaffar b. "All Ibn 
Jahir (to 549), Ustadh al-Dar 523-535, Vizier 535, member of a family that 
produced four Viziers; three generations of the Banu Muzaffar then held the 
office between 535 and 567, a Mamluk, Sandal al-Muqtafawi held it from 567 to 
571, and in 571 it went to Abu T-Fath Hibat Allah b. 'All Ibn al-Sahib (to 583), 
who retained it up to the time of his execution for extreme Rafidism under the 
Caliph al-Nasir. The powers and duties of the office deserve a detailed study. 
Roughly speaking, the Ustadh al-Dar seems to have acted as a sort of major-domo 
to the Caliph’s official household. 
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Sahib’s office could be properly understood. I do not find 
that any Sahib seems seriously to have influenced the Diwan 
in his own interest, but the office was a good starting point for a 
new arrival into the administrative aristocracy. 

The great Hanbalite Vizier, 'Awn al-Dln Abu ’l-Muzaffar 
Yahya b. Muhammad Ibn Hubayra (499-560), went from the 
post of Mushrif al-Makhzan to that of Sahib al-Dlwan, and was 
raised directly from that post to the Vizierate. Once in power, 
he kept control over the lower offices, and by filling them with 
his own men whenever he could, he prevented any serious 
challenge to his rule for 16 years (544 to his death in 560), 
but when he died, the play of family alliances and party interests 
regained its importance. The chief events of 'Adud al-Din 
Ibn al-Muzaffar’s career belong to the years after the Vizierate 
of Ibn Hubayra. 

A particularly important aspect of politics in Baghdad at 
this time is the association between the secular interests and the 
schools of religious law. The magnate families allied with 
'Adud al-Dln were usually Shafeite or Hanafite, and there is 
a definite tinge of Ash'arism in 'Adud al-Din’s personal associa¬ 
tions. It would probably be going too far to say that the 
Hanbalites positively favored the Mamluk interest, but they 
do seem to have been associated with it, and ready to give it 
their tacit support, so long as they could hope thereby to 
distress their Shafeite and Hanafite rivals. 

The primary source for the period is the annals of Ibn al-Jawz! 
in the tenth volume of al-Munlazam fl Ta’rlkh al-Muluk wa 
9 l-Umam . A first encounter with this work leaves the reader 
with an impression of disjointed and arbitrary notes from a 
diary. Little or no explicit interpretation is offered with 
these notes, and Ibn al-Jawzi is usually judged to be a shallow, 
parochial and rather trivial annalist. Parochial he certainly 
is, but this is not entirely a failing in an historian of Baghdad. 
Baghdad, for all its decline, was still the city of the Caliphate, 
and during the hundred and fifty years preceding the Mongol 
conquest, it was showing some signs of a renewed vitality and 
importance. In using al-Munlazam as my principal source for 
the two decades between 555/1160 and 575/1180, I have come 
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to feel that, on the history of his own time at least, Ibn al-Jawz! 
is a writer of considerable subtlety. He is too careful of his 
own skin to indulge in explicit judgements, but his choice and 
juxtaposition of factual statements is economical and judicious, 
and when the diary includes an apparently irrelevant note, it 
is well to look for the reason lying behind it. Sibt Ibn al- 
Jawzi’s Mir at al-Zaman is often a help here, since the younger 
writer, emboldened perhaps by his move from Baghdad to 
Damascus, is much more direct about his likes and dislikes than 
his grandfather. ( x ) 

The Abbasid Caliphate at Baghdad began its emancipation 
from external control in the middle of the 5th/IIth century, 
in large part through the efforts of RaTs al-Ru’asa’ Abu T-Qasim 
'All Ibn al-Muslima, the first strong Sunnite Vizier in more than 
a century. ( 1 2 ) As a counterbalance to the Shiite Buwayhids, 
and more especially to their general, Abu ’1-Harith Arslan 
Basaslrl, Ibn al-Muslima was ready to welcome the Oghuz Turks 
under the leadership of the Seljuk chieftain, Toghril Bey. 
Toghril Bey’s triumphant final entry into Baghdad came too 
late for Ibn al-Muslima himself, but it meant the success of 
his policy, and the scandal of heretic control over the Caliphate 
was at an end. ( 3 ) A century later, it was left for the Caliphate 
to win for itself complete freedom, this time from the remnants 
of Seljuk power, and in the year 549, when the Seljuk Shihna, 
Mas'ud Bilali was finally driven from southern Iraq, the 
Caliph al-Muqtafl was at last able to claim full political indepen¬ 
dence. ( 4 ) The Caliphate under al-Muqtafl and his successors 
controlled a small territory only, but its unique resource of 
spiritual authority gave it the same sort of disproportionate 

(1) I have used the Hyderabad edition of al-Munta?am (Kitab al-Munta^am 
fl Tdrlkh al-Muluk wa * l-Umam , Vols. 5-10, Hyderabad 1358-1360[ 1938-1940]) 
and the manuscript facsimile edition of Mir at al-Zaman (ed. J. R. Jewett, Chicago 
1907—I have not been able to consult the Hyderabad edition of this latter work). 
Both of these editions have been seriously criticized, but the publication of even 
defective texts for Islamic history is infrequent enough that we must be thankful 
for what few common references are available. 

(2) Encyclopaedia of Islam 2 III, 891-892 (Cahen). 

(3) Cambridge History of Iran, Vol. V, 46-48 (Bosworth) ; "al-BasasIri,” El 8 I, 
1073-1075 (Canard). 

(4) CHI V, 127-128 and 167-168 (Bosworth) ; Munta?am X, 155-159. In the 
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influence that the Papacy might claim after the 15th century 
in Europe. The achievements of the Zengids and the Ayyubids 
in Syria and Egypt, though remote from the Caliph’s political 
and military control, inevitably reflected glory on the revindi¬ 
cated Abbasid line; the pious might once again dream of the 
unification of the Muslim world, and the politics of the Caliphal 
city took on a certain importance as a result. In these years 
of independence, the descendants of Ibn al-Muslima rose once 
more to prominence, most notably in the person of 'Adud al-Dln 
Abu ’1-Faraj Muhammad. 

'Adud al-Din’s predecessors had gone through a period of 
obscurity following the murder of Ibn al-Muslima in 450. 
Ibn al-Muslima’s son, Abu ’1-Fath al-Muzaffar, seems to have 
held the powers of the Vizierate once, but very briefly, in the 
year 476, and perhaps only as a stand-in for Abu Shuja' al- 
Rudhrawarl. ( 1 ) It is to this al-Muzaffar, rather than to 
Ibn al-Muslima himself, that the 6th century members of the 
family usually refer their descent. The next in line, Hibat 
Allah b. al-Muzaffar b. Ra’Is al-Ru’asa’, seems to have been a 
literary figure with to political interests, but his son, 'Izz al-Dln 
Abu ’l-Futuh 'Abd Allah began the ascent to power again 
through the office of Ustadh al-Dar to the Caliph al-Muqtafl. 
On his death in 549, Abu ’l-Futuh bequeathed this office to his 
son, 'Adud al-Dln, previously known as Majd al-Dln. (It 
was a regular practice in this period to alter the laqab on the 
occasion of a significant promotion, a practice which adds 
substantially to the difficulties of tracing an individual career 
through the sources.) ( 2 ) 


next year, Ibn al-JawzI notes that when a son of the Vizier ‘Awn al-Dln Ibn 
Hubayra met a fugitive Seljuk prince in Baghdad, he treated him pointedly as 
an equal (Muntazam X, 161). 

(1) E. de Zambaur, Manuel de Genealogie el de Chronologie Hanover 1927 
( rpt . Bad Pyrmont 1955), 8. 

(2) I have not found a certain obituary notice for Hibat Allah b. al-Muzaffar, 
but I suspect that the *Abd Allah b. al-Muzaffar included in the obituaries for the 
year 526 (Muntazam X, 28) is an error for Hibat Allah. (In some hands, “Hibat” 
and “*Abd” could look quite similar.) A terse obituary of Ustadh al-Dar Abu 
’l-Futuh 'Abd Allah is given in Muntazam X, 159, and in Ibn al-Athlr, al-Kamil y 
Cairo 1301 [1884], XI, 75. He is also known from the earliest dated poems in 
the Divoan of Sibt Ibn al-Ta'awIdhi (Diwan, edited by D. S. Margoliouth, Cairo 
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'Adud al-Din’s heart was early set on attaining the Vizierate, 
and he watched with impatience the continuing ascendancy 
of 'Awn al-Dln Ibn Hubayra, the indispensable ally of al- 
Muqtafl in the struggle against the Seljuks, who earned for 
himself in the final campaigns the distinctive titles, “Sultan 
al-'Iraq” and “Malik al-Juyush.” At the time of al-Muqtaffs 
death in 555, Ibn Hubayra astutely resigned, and was 
immediately reinstated for life, on his own terms, with increased 
authority, by the new Caliph, al-Mustanjid b. al-Muqtafl. ( x ) 
During the next five years, Ibn Hubayra governed as a virtual 
dictator. One can sense, through the obligatory praise of the 
obituary notices, a recognition that al-Mustanjid had not his 
father’s strength of character, and that in him, his father’s 
firmness was altered to a taste for outright tyranny, exercised 
for the most part vicariously. 

Ibn Hubayra’s activities over the period of his dictatorship 
had lingering effects on the subsequent political life of Baghdad. 
He began his new term of office with a series of summary arrests 
and destitutions. Many of these were for personal and doctrinal 
reasons that can no longer be clearly seen, but in one instance, 
or series of instances, a complex political maneuver can be 
detected. The ultimate goal was to increase the centralized 
revenues of the Caliphate, without incurring the religious and 
legal condemnation associated with the imposition of arbitrary 
and extraordinary levies outside the traditional pattern. Such 
“illegal” taxes were known as mukus, and it is one of the regular 
allegations against an irreligious tyrant that he imposed mukus. 
Ibn Hubayra’s campaigns against the Seljuk Shihna had been 
enormously expensive, and he may have had expansionist 
plans. ( 2 ) In any case, an increase in taxes could only tend to 


1903, rpt. Dar Sader, Beirut 1967): No. 196, p. 294 (read walid , for walad); No. 251, 
p. 391, dated 546, which shows that the poet was already a client of *Adud al-Din’s 
father. No. 178, p. 264, dated 549 is in honor of *Adud al-DIns elevation to the 
office of Ustadh al-Dar. He is here still addressed as Majd al-Din, but it was 
surely on this occasion that he took the laqab *Adud al-Din. He was certainly 
using it in 560, before his elevation to the Vizierate. 

(1) Munlazam X, 193. 

(2) The dilatory siege of Tikrit alone, in which Ibn Hubayra’s son Abu ’1-Badr 
Zafar was ignominiously taken prisoner by his own second in command and 
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strengthen the Caliphate at the expense of the great families, 
and this seems to be a consistent part of Ibn Hubayra’s 
program. 

Ibn Hubayra, as a strict legalist Hanbalite, could not openly 
resort to mukus levies, and his method of avoiding them was to 
alter the system of accounting in the traditional taxes. The 
first step was to eliminate any opposition from the QadI 
’l-Qudat. The Hanafite incumbent, Abu ’l-Hasan 'All Ibn 
al-Damaghanl, would be likely, by virtue of both madhhab 
and social position, to take the least favorable view of 
Ibn Hubayra’s plans, and though his opposition could be 
ignored, it would be anomalous for a strict legalist to act openly 
against the opinion of the QadI ’1-Qudat, whatever his madhhab. 
But direct action against Ibn al-Damaghanl was also an 
inacceptable device for a strict legalist. Next after the 
imposition of mukus , one of the principal allegations against 
tyrants is unjust and arbitrary removal of officials from office. 
Proceedings against the QadI were therefore arranged in stages. 
The first step was the arrest of the QadI Ibn al-Murakhkhim 
(his jurisdiction is not stated) on charges of extreme venality 
in office. In the search of Ibn al-Murakhkhim’s house, the 
rasa’il of the Ikhwan al-Safa’ were discovered, along with other 
heretical texts, and the whole library was burned in a public 
square in Baghdad. Ibn al-Murakhkhim* s place was filled by 
Abu ’l-Barakat Ja'far b. 'Abd al-Wahid Ibn al-Thaqafl. A 
month or so later, Abu ’l-Barakat’s father, Abu Ja'far 'Abd 
al-Wahid b. Ahmad, found occasion to tell Ibn al-Damaghanl 
to stand up in deference to Abu ’l-Barakat. Ibn al-Damaghanl 
naturally protested that this was an inversion of protocol, but 
it was alleged and witnessed against him that he had once, on 
a similar occasion, stood to receive Ibn al-Murakhkhim. The 
allegation was not enough to get Ibn al-Damaghanl executed 
for heresy, but it was enough to justify his removal from the 
highest juridical office. ( 2 ) He remained out of office for 

delivered to Mas*ud Bilali, had cost 300,000 Dinars by the year 549, “more, says 
Ibn al-JawzI, than had been expected.” Muntazam X, 156. 

(1) Muntazam X, 194-195; Ibn al-Athlr, al-Kdmil , Cairo 1301 [1884], XI, 97. 
Ibn al-Damaghanl was forced, in the next year, to leave his house in the Bab 


3 
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15 years until the final triumph of 'Adud al-Dln, when he was 
restored to full honors. For the present, the office of Qadi 
T-Qudat was given to Abu Ja'far 'Abd al-Wahid himself, and 
on his death a month later, to his son, Abu T-Barakat Ja'far, 
who held it until he died under interrogation by the vizier 
Ibn al-Baladl. ( 2 ) 

The next step in Ibn Hubayra’s program was the appointment 
of a special inspector of muqdta'at . These were parcels of land 
“having a fiscal autonomy protecting them from intervention 
by the agents of the treasury, and paying to the state, out of 
the normal payment of the inhabitants, only a fixed contracted 
sum.” Ibn al-Jawzi does not commonly mention this sort of 
appointment, and the notice given to it here is significant. 
The inspector was Kafi ’1-Kufat al-Katib Baha’ al-Dln Abu 
T-Ma'all Muhammad b. al-Hasan Ibn Hamdun, and his respon¬ 
sibility was presumably to get as accurate a statement of the 
acreage protected under muqdta'dt. Landholders may have 
been persuaded to reveal their holdings accurately by some sort 

al-'Amma quarter, and to move to the madrasa of Tutush. Ibn Hubayra moved 
his own daughter into the house in Bab al-'Amma, Muntazam X, 199. L. Massignon, 
in “Cadis et naqibs baghdadiens,” Wiener Zeitschrifi fiir die Kunde des Morgen- 
landes , 51 (1948), 110, gives a rather different impression of the case in a summary 
parenthesis, “*AlI-b-A-b-*AlI DameghanI III 544-555 (r6voqu6 & cause de son 
naib Abu’lwafa Yahya-b-Muzaffar Ibn Muzahhim que Kilani fait rGvoquer pour 
avicennisme).” My own reading of the last name is based solely on the printed 
text of Muntazam, but murakhkhim, an occupational title meaning “worker in 
marble revetments,” seems intrinsically more likely than muzahhim , for which the 
dictionaries offer no convincing translation. “Avicennism” is an excessively 
refined term for what Ibn al-Jawzi claims was Ibn al-Murakhkhim’s offense. The 
overt charge was gross venality (“kan bi’s al-hakim wa akhidh al-rishan”), and 
the subsequent documentation of heretical leanings centered on the discovery 
of the Rasa il Ikhwan al-Safa *, which, in the 6th century, would imply Isma'ilism 
at least as much as it did philosophy. The brief commentary running through 
Massignon’s lists seems to be something of an over-reaction against “manuels 
purement politiques comme le Manuel de Zambaur (p. 106).” Cases such as the 
deposition of Ibn al-Damaghani, however, can surely be seen neither as solely 
political nor as solely doctrinal, but rather as evidence of the inseparability of 
the two interests, particularly in Baghdad. 

(1) Abu Ja'far— Muntazam X, 196. Abu ’l-Barakat— Muntazam X, 224, 
a man from Kufa accused him of some sort of misappropriation of property, and 
in the course of the investigation, Ibn al-Baladl “addressed abusive words to him, 
so that he had a haemorrhage, and died.” For the character of Ibn al-Baladi’s 
reign of terror (563 to 566), see below. 
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of false promise of security. In 556, however, the blow fell. 
Ibn Hubayra, by a legal ruling, abolished the muqdta'at entirely, 
and subjected all the protected lands to the full assessment of 
kharaj. This ruling was to bring in a vastly greater revenue, 
and all levels of society seem to have been affected by it. 
Ibn al-Jawz! says that “tongues were everywhere set wagging 
in censure of the Vizier.” ( 1 ) 

Taxes were not the only question that distressed Baghdad. 
The other religious schools began to fear that Ibn Hubayra's 
Hanbalism was to be imposed more and more firmly on Baghdad, 
and they may well have been correct. The non-Hanbalite 
magnates were not happy during the last years of Ibn Hubayra’s 
rule, and 'Adud al-Dln was one of the natural leaders of this 
class. His long family tradition set him in contrast to 
Ibn Hubayra, who used to emphasize that he was a self-made 


(1) The nature of a muqata'a, and the difference between that and an iqla *, 
is set forth in the article “ikta*” by Cahen (EI Z III, p. 1088), from which the 
definition given above is quoted. The passage from al-Muntazam (X, 200), 

OUtUuJI COj j jp%}\ ja\ ^ ^Lp Jilp ^L>Vl dJL& j 

^ oir aj v jj j j>ti\ 

must certainly signify a net increase in taxes. The corrective measure (from 
the taxpayer 5 s standpoint) is described as follows, 

\p\ju»\j <d!l 

^ I I ^Ip j ol J <UP J I 

Soil 

Ibn al-Furat, Tcfrikh , ed. Hassan al-Shamma, Basra 1967, Vol. IV, part 1, p. 121. 
The avoidance of new, mu/cus, taxes seems to me critical in the policy of a legalist 
Hanbalite, and I have adopted what seems to me the likeliest explanation of 
how this was done. Bosworth, CHI V, 168, giving a reference only to the obituary 
notice of Ibn Hubayra, seems to suggest that the ruling against muqdta'at was 
directed wholly or principally against the Shi'a. I suspect the target was larger. 
Ibn Hamdun’s part in the affair cannot have made him popular. He shared the 
fate of the Banu Hubayra, when their power collapsed in 560. GAL I, 280, 
Suppl. I, 493; Kamil XI, 124. 
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man, having started his life in extreme poverty in a small 
country town. ( 1 ) 

In the year 560, when Ibn Hubayra contracted a sudden 
and fatal illness, 4 Adud al-Din is pictured as sending his servants, 
vulture-like, to the door, to learn each detail of the Vizier’s coll¬ 
apse. ( 2 ) Ibn Hubayra died believing that he had bequeath¬ 
ed his power to his son, ‘Izz al-Din Muhammad Ibn 
Hubayra, but al-Mustanjid had tired of the family, and the 
accessible members of the household were arrested almost 
immediately, and sequestered variously in the palace of the 
Caliph and that of 'Adud al-Din. 'Adud al-Din was now within 
one step of his goal, and in a literary sama' written shortly 
after the arrests of the Banu Hubayra, 'Adud al-Din* s honorifics 
sound very much like a claim laid to the Vizierate. ( 3 ) No 
formal source, however, speaks of 'Adud al-Dln’s investiture 
at this date, and it would seem that the office was considered 
to be still held by 'Izz al-Din Ibn Hubayra. It was probably 
frustration, therefore, that led 'Adud al-Din to contrive a faked 
escape from prison for 'Izz al-Din, who was murdered in the 
course of it. A brother, Sharaf al-Din Zafar Ibn Hubayra, 
was carried out dead from prison at about the same time 
(561/2), and Ibn Hamdun, 'Awn al-Dln’s assistant in the 
assessment of the muqdta'at , died in prison in 562. ( 4 ) This 


(1) See particularly the biography by Ibn Khallikan, Wafayat, Boulaq 1299 
[1881], II, 326-333; tr. de Slane ( Ibn Khallikan 3 s Biographical Dictionary , London 
1842-1871) IV, 114-128. ED III, 802-803 (Makdisi). See also the brief notices 
of the Banu Hubayra in *Imad al-Din Muhammad al-Katib al-Isbahani, Kharidat 
al-Qasr wa-Jaridat al-'Asr, al-Qism al-'Iraq, ed. Muhammad Bahjat al-Athari, 
Baghdad 1955, I, 96-122 *Imad al-Din began his career under Ibn Hubayra. 

(2) Ibn Khallikan II, 332; tr. de Slane IV, 124-125. Ibn al-Jawzi, Munta$am X, 
216, claimed that Ibn Hubayra was poisoned by his own doctor, on the grounds 
that the illness came on too suddenly to be natural. The doctor died with the 
same symptoms six months later. 

(3) In a majlis sponsored by *Adud al-Din*s son, Baha* al-Din *Ubayd Allah, 
for the reading of the Maqamat of Hariri, a certificate was written which gave 
*A$ud al-Din the following titles (dated: 20 Ramadan, 560): al-§ahib al-Kabir 
al-*Alim *Adud al-Din Mu'izz al-Islam Fakhr al-Ayyam c Imad al-Dawla Sharaf 
al-Milla Fakhr al-A*imma Murtada *1-Khilafa Majd al-Muluk wa ’1-Salatin Jamal 
al-Wazir Abu ’1-Faraj Muhammad. P. A. MacKay, Certificates of Transmission , 
Transactions of the American Philosophical Society, Vol. 61, part 4 (1971), fig. 17. 

(4) *Izz al-Din— Muntazam X, 218-220; Mir 3 at 163 (escape) and 166 (obituary 
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outright brutality seems to have been uncharacteristic of 
'Adud al-Dln, and it was certainly a miscalculation, since it 
took him further away from the coveted title. Al-Mustanjid 
now determined to liberate himself from the Banu Muzaffar 
just as he had from the Banu Hubayra, and in 563 he called in a 
man who stood completely outside the family alliances of 
Baghdad, Sharaf al-Din Abu Ja'far Ahmad Ibn al-Baladi, who 
had been serving in an administrative function in Wasit. ( x ) 

Even in the obituary notices we can find little to remember 
in Ibn al-Baladi’s favor. He and al-Mustanjid brought out 
the worst in each other, and the years between 563 and 566 
were a reign of terror for all the principal families of Baghdad. 
It may well be that the magnates of Baghdad were mostly 
venal and self-interested, but Ibn al-Baladl’s persecution of 
them can not, on that account, be raised to a question of 
principle. He was quite obviously a thug, and his activities 
created a rare unity of purpose among the various factions of 
the city. ( 2 ) 

The center of the opposition was the Caliph’s estranged son, 
the future Caliph al-Mustadf. By late 565, both 'Adud 
al-Din for the city magnates on the one hand, and Qutb al-Dln 
Qaymaz al-Muqtafawi, the mamluk leader (Amir al-'Askar) 
of the Turkish pretorians on the other, were in treasonable 


notice —Munlazam X, 220, note 1). c Izz al-Dln was Na’ib al-Wazir for his father 
at the time of his father’s sudden death, but was imprisoned immediately after¬ 
wards. Compare Kharlda C Iraq) I, 100, note 5, and 101, note 1. Ibn al Tiqtaqa, 
who rather favors 'Adud al-Dln, (see below) pretends ignorance of 'Izz al-Din’s 
murder (Muhammad b. 'Ali b. Tabataba Ibn al-Tiqtaqa, al-Fakhri [Beirut 1966, 
Dar Sader], p. 316; tr. E. Amar, Archives Marocaines XVI, Paris 1910, p. 542). 
Sharaf al-Din Zafar— Munia^am X, 220; Kharlda Clraq) I, 101; see also above. 

(1) See the full list of references for Ibn al-Baladi in al-Dhahabi, Al-Mukhia§ar 
al-Muhtaj ilayh min Ta'rlkh al-Hafiz Abu *Abd Allah al-Dubaythi f ed. from the 
autograph Ms. by Mustafa Jawad, Baghdad 1951, I, 203 (No. 403). There is 
a detailed description of Ibn al-Baladi’s arrival in Baghdad in the appendix, 
pp. 39-40. See Sib\ Ibn al-Ta'awidhi, Dlwan, No. 24, pp. 47-48; 86, pp. 138-141 
and 129, p. 218 “Ma sami'a ’l-nas u wa la ab?aru: al’ama nafs" 1 min Abi Ja'far 1 .” 
For a consideration of the extraordinary notion that the poet sought the patronage 
of Ibn al-Baladi {El* III, 950 [Vadet]), see below. 

(2) Note, for instance, the auctioning off of Ibn Hubayra’s library, left in waqf 
to his madrasa. Y. Eche, Les Biblioth&ques Arabes f Damascus 1967, 181-182. 
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correspondence with al-Mustadi’. In the first week of Rabf II, 
566, just as Qaymaz was about to be arrested, al-Mustanjid 
came down with a fever, and Qaymaz hastened his end by 
locking him in the hot room of a bath, cutting off the cold 
water, and parboiling him. In the same evening, al-Mustadf 
called in Ibn al-Baladl, and presided over his dismemberment and 
execution. On Sunday, 9 Rabf II, 566, al-Mustadf received 
the allegiance of Baghdad as the new Caliph, and 'Adud al-Din 
was at last raised to the office of the Vizierate. To defray 
expenses, he was assigned the entire revenues from the iqta' 
that had previously belonged to Ibn Hubayra. 'Adud al-Din’s 
son, 'Ubayd Allah, acquired the office and revenues of Ustadh 
al-Dar, and altered his laqab on this occasion from Baha 5 al-Din 
to Kamal al-Din. (*) 

It is not easy to get a fair picture of 'Adud al-DhTs first 
term of office. The historians Ibn al-JawzI and Sibt Ibn al- 
Jawzi were inclined to take the least favorable view of him. 
Sibt Ibn al JawzI in particular was moved by something more 
than party spirit. He was a mawla of 'Awn al-Din Ibn 
Hubayra, since his father had been a mamluk of ‘Awn al-Dln’s, 

(1) Muntazam X, 233; Mir'at 177-178; Kamil XI, 134-135. Ibn al-Furat 
( Ta'rikh IV, 1 pp. 118-122) gives in traditional hadith form a number of alternative 
versions of the story. I am inclined, in essentials, to follow Ibn Khallikan in 
preferring the account of Ibn al-Jawzi "since he was there at the time." Ibn 
al-Athlr and Ibn al-Furat relate a touching anecdote that 'Adud al-Din searched 
Ibn al-Baladi’s correspondence and found a letter from al-Mustanjid demanding 
his execution, with an endorsement by Ibn al-Baladl advising against it. 
'Adud al-Din, seeing this, is supposed to have regretted his cruelty, and wished 
that he had spared Ibn al-Baladi. I doubt it. There was more than party 
interest involved. In 564 or 565, Ibn al-Baladi submitted two brothers 'Izz al- 
Dawla Abu ’1-Muzaffar al-Husayn b. Muhammad Ibn al-Sibi and Fakhr al-Dawla 
Abu *Abd Allah al-Hasan b. Muhammad Ibn al-Sibi (the names are constantly 
confused and intermingled in the sources, [e. g. Kharlda CIraq) I, 185], but 
Ibn al-Athir, Kamil XI, 131 makes it clear that there were two, and the names as 
given here will probably best explain the confusion.) to the torture, and had an 
arm and a leg cut off Abu ’1-Muzaffar (references as above, and Muntazam X, 231). 
In addition to the two brothers, their mother was disfigured by Ibn al-Baladi 
(Kamil XI, 131) and she was 'Adud al-Din’s father’s sister. The vengeance 
against Ibn al-Baladi, for which see also Ibn Khallikan II, 26-27; tr. de Slane III, 
164-166, was directly related to his treatment of Ibn al-Sibi (the name is incorrectly 
given as al-Busti in Ibn Khallikan). The family probably derives from al-Muqtafi’s 
tutor in Adab, *Abd al-Wahhab Ibn al-Sibi, Muntazam IX, 167, and see also 
Ahmad b. *Abd al-Wahhab, Muntazam IX, 219. 
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and despite his conversion away from Hanbalism, he retained 
a personal loyalty to the memory of the Banu Hubayra, and 
was disinclined to favor the memory of the man who had killed 
Ibn Hubayra’s sons. On the other hand, the Shafeite Ibn 
al-Dubaythl saw a great deal of good in 'Adud al-Dln, and 
Ibn al-Tiqtaqa says that, against all expectations, 'Adud al-Din 
was a judicious and admirable Vizier. ( x ) 

The events of the next year in large part speak for themselves. 
First off, the prisons were emptied. Ibn al-Baladl had filled 
them to bursting, and the occupants were often from the 
highest levels of Baghdad society. Soon after, as part of the 
usual alleviation of taxes in honor of a new Caliph, the tradi¬ 
tional rates of taxation were restored. This presumably 
involved the cancellation of Ibn Hubayra’s special ruling discus¬ 
sed above. Ibn al-Jawz! says merely that mukus taxes were 
cancelled, but Ibn al-Furat, with his specific reference to 
muqdta'at (see p. 35, n. 1, above) carries the question back to 
Ibn Hubayra. The non-Hanbalite learned class began to 
gain in position. Ibn al-Jawz! notes especially that the 
QadI Abu ’l-Mahasin 'Umar b. 'All al-Qurashl (525-575) was 
given the jurisdiction of Nahr al-Mu'alla, and we know that 
Abu ’l-Mahasin had acted as a polemicist against the Hanbalites, 
and was a particular protege of 'Adud al-Dln. ( 1 2 ) Ibn al- 
Tiqtaqa’s favorable remarks on the new Vizierate stem from an 
extremely personal interest. 'Adud al-Dln paid especial 
attention to the perquisites appropriate for families of Alid 
descent, and the parents of Ibn al-Tiqtaqa would have been 
among the beneficiaries of this devout generosity. In this 
context, we may also note 'Adud al-Dln’s association with the 
Banu Muttalib, one of the principal Alid families. 


(1) Al-Dhahabi, Mukhtasar I, 55-58; Fakhrl, p. 319; tr. Amar, p. 547. Ibn 
al-Tiqtaqa* s reservations quite obviously stem from the evidence of 'Adud al-DIn’s 
excessive ambition in the murder of the Banu Hubayra, but Ibn al-Tiqtaqa is 
too solicitous of 'Adud al-DIn’s reputation to bring that subject up. His, we 
shall see, is a very partisan judgement. 

(2) Muntazam X, 208, and 233. 'Umar al-Qurashfs name gives a good test 
of the selectivity of party history. He is hardly ever mentioned by Ibn al-Jawz! 
but he appears constantly in al-Dubaythl. In al-Dhahabl’s Mukhtasar, the 
name ‘Umar al-Qurashl appears on every second page. 
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Near the end of 'Adud al-Dln’s first year of office came an 
extremely auspicious event. On 22 Muharram 567, an embassy 
arrived from Nur al-Din b. Zengi, announcing the collapse of 
the Fatimid Caliphate and the reinstitution of the Abbasid 
khulba in Egypt. 'Adud al-Din had no direct part in this 
achievement, of course, but he made the best of it in a spectacular 
celebration. His reputation, and his office, might well at that 
moment have seemed secure. (*} 

His erstwhile ally, however, the Turkish Amir al-'Askar 
Qaymaz, was far from satisfied with the situation. He had 
not murdered al-Mustanjid for the sole advantage of the 
Banu Muzaffar. Over the next few months he worked for his 
own part to isolate al-Mustadi’ in the Caliphal palace, and to 
intensify his influence, so that on 12 Shawwal, 567 the Caliph 
finally wrote out a notice of 'Adud al-Din 5 s dismissal from the 
Vizierate, and had it delivered to the Vizier's palace by the 
khadim , Najah. ( 1 2 ) To emphasize the disgrace, another 
khadim , Sandal al-Muqtafawi, was instructed to pillage the 
palace, and was given the office of Ustadh al-Dar in place of 
Kamal al-Din 'Ubayd Allah Ibn al-Muzaffar. Sibt Ibn al- 
Jawzi says that it was Kamal al-Din’s tenure of this latter 
office that was really at issue, “the cause of it (the dismissal) 
was Kamal al-Din, a monster of iniquity.” ( 3 ) Kamal al-Din’s 
character may indeed have been bad, but it will be obvious that 
it was pointless to remove 'Adud al-Din from the vizierate and 
leave his son in a position that would necessarily bring him into 


(1) Muntazam X, 237; Kamil XI, 138-139. Compare N. Eliss6eff, Nur ad-Din 
(Damascus 1967) II, 669, fAdud al-Din, not al-Dawla as printed, and the khadim 
Sandal, who headed the Caliph’s embassy to Nur al-Din, was not yet Ustadh 
al-Dar. His elevation does not come until the end of 567.) 

(2) This was probably the Najah who was taken captive in the siege of Tikrit, 
along with Sharaf al-Din Zafar b. Yahya Ibn Hubayra (p. 32, n. 2, above and 
Muntazam X, 152.) The name is common, but this Najah would be a particularly 
appropriate messenger. The isolation of the Caliph is noted succinctly in a brief 
passage by al-Dhahabi, al-Ibar fi Khabar man Ghabar , ed. Salah al-Din Munajjed, 
Vol. IV, Kuwait 1963, 192, “lam yadkhul ilayh ghayr Qaymaz.” 

(3) Mir'at, 178. Sibt Ibn al-Jawzi lingers in satisfaction over the picture of 
Kamal al-Din (“the lion of the Banu Muzaffar”) sitting speechless as he watched 
Sandal loot his possessions. The passage is a vivid reminder of Sibt Ibn al-Jawzi’s 
dislike of the Banu Muzaffar. 
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close association with the Caliph. The Vizierate was given 
to Za'im al-Dln Abu ’1-Fadl Yahya b. 'Ubayd Allah Ibn Ja'far 
(567 to his death in 570). Yahya Ibn Ja'far had occupied 
various offices under Ibn Hubayra, and had risen to the post of 
Treasurer. He continued in that office under Ibn al-Baladi. 
As Vizier he seems to have been completely under the direction 
of Qaymaz, and he was entirely unsatisfactory to the Caliph, 
who was soon importuning helplessly for the restoration of 
'Adud al-Din. For the moment, however, Qaymaz was as 
absolute a dictator as Ibn Hubayra had ever been—muqaddam 
'ala T-kull, is Ibn al-Jawzi’s vivid phrase. (*) 

In spite of his deposition, 'Adud al-Din retained his life and 
freedom, and was able to rebuild his influence. He moved 
with circumspection for two years or so until he could assure 
himself that he had the popular support he needed. The wide 
attendance at a circumcision feast for his son, Nizam al-Din 
Abu ’l-Hasan 'Abd Allah, seems to have been the sign he waited 
for, and in the following months he made secret arrangements 
whose outline can just be apprehended in Ibn al-Jawzi’s annals. 
The maturing of his plans was probably hurried on by the death 
on 19 Rabi' I, 570, of Za'im al-Din Yahya, which left the 
Vizierate open for 'Adud al-Din’s return. ( 1 2 ) 

On the evening of Saturday, 11 Jumada I, 570, a tumult 
broke out in the countryside near Baghdad. Troops were 
called to arms, but there was no clear indication what the 
trouble was. The tumult spread to the city, however, and the 


(1) Muntazam X, 237-238, and note 1 =Mir'at, 178 (cf. obit. Muntazam X, 
255-256); Kamil XI, 140. Ibn Ja'far held the post of Treasurer more or less 
continuously from the year 544, and was sometimes deputized as Sahib al-DIwan 
during that period. In 558, he was arrested and imprisoned in the palace of 
'Adud al-Din for a short time (Muntazam X, 205), but he must have been freed 
soon after. He was in office again at the time of al-Mustanjid’s accession 
(Muntazam X, 256, obituary notice). He is usually fairly well spoken of, but an 
anonymous poet quoted by Ibn Khallikan treats him as a synthesis of all vices. 
Wafayat II, 332; tr. de Slane, IV, 126. 

(2) The circumcision feast was some time in 569, Muntazam X, 243; Sibt Ibn 
al-Ta'awidhl, Dlwan, No. 114, pp. 197-201 (the date given here is 568). I use the 
word “popular” with its full connotations. It will be seen in the following 
narrative that one of the assets of the magnate party was their ability to mani¬ 
pulate the city mob, the * Amma. 
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gates between the outer city and Dar al-Khilafa were locked for 
security. Bands of rioters and troops of patrolling horsemen 
were on the move all night, and still there was nothing but 
unfounded speculation about the matter. All through the 
daylight hours, Bab al- e Amma and Bab al-Nubl, the main 
gates into Dar al-Khilafa from the south and east, remained 
closed, except for a brief period when Bab al-Nubl was opened 
surreptitiously and a group of men entered. ( x ) This infiltration 
was kept secret until near the end of the day, when Ustadh 
al-Dar Sandal got wind of it, at which he ordered *Adud al-Dln 
to present himself immediately. This gives us the first clear 
indication of what was behind the disturbances, and the matter 
became even clearer in the next hours. 

'Adud al-Dln replied to the summons in an unexpected 
manner. He appeared in a fresh change of clothing, and went 
pointedly past Sandal into where the Dlwan was in session. 
News of this was brought to Qaymaz, who gave orders that the 
gates should be kept shut all through Sunday, and then went 
hastily to the Dlwan. Here he brought the confrontation to a 
head. 4 There will be no peace in Baghdad until that man and 
his sons leave it. He is my enemy, and if he regains the 
Vizierate, he will kill me.” The Dlwan obediently ruled 
that 'Adud al-Dln and his family must leave Baghdad, but 
'Adud al-Dln answered that it was clearly Qaymaz’s intention 
to kill him as soon as he got away from the city, and, that being 
the case, he had rather be killed in his own home. The sentence 
was therefore altered, and though the Dlwan seems to have 
accepted the implicit condemnation to death, it granted that 
'Adud al-Dln might await execution in Baghdad. 'Adud 
al-Dln then asked the privilege of spending some time in pious 
offices, attended by Fakhr al-Dawla Abu ’1-Muzaffar al-Hasan 


(1) Munta?am X, 250-251. Bab al-'Amma and Bab al-Nubi were the only 
gates that were regularly opened at any time, and we may take it as understood, 
though Ibn al-Jawz! does not say so, that all the remaining gates to Dar al-Khilafa 
were locked. Ibn al-Athir confirms this, saying that Dar al-Khilafa was put into 
a state of siege—"ka ’l-muhasara,” Kamil XI, 154. For the topography of 
Baghdad, see the invaluable study by Mustafa Jawad and Ahmad Susa, Dalil 
kharitat Baghdad , Baghdad 1958. 
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b. Hibat Allah Ibn al-Muttalib, the Resident at the shrine of 
'All, and by Sadr al-Dln Abu ’l-Qasim 'Abd al-Rahlm b. Isma'Il 
b. Abu Sa'd al-Nlsabtiri, the Shaykh al-Shuyukh of Baghdad. 
This was granted, and 'Adud al-Dln proceeded with these 
companions to the Ribat of Abu Sa'd al-Nisabtiri, just outside 
the western gate of Dar al-Khilafa, near the Nizamlya Madrasa. 
Here they locked themselves in, admitting only those who were 
clearly of 'Adud al-Dln’s party. Affairs were now at a stale¬ 
mate, since Qaymaz was unwilling or unable to attack the 
ribat . ( 1 ) 

Things had, on the whole, been going against Qaymaz from 
the beginning of the year. On 1 Muharram, al-Mustadl* 
had broken his long seclusion, and had taken a public route to 
the Caliphal maqsura in Jami' al-Qasr for the Friday prayer. ( 2 ) 
The direct cause of this was the floods of the previous year, 
which had blocked up the subterranean passage normally used, 
but the result was to liberate the Caliph from total dependence 
on Qaymaz. Another change, which is harder to relate precisely 
to the decline of Qaymaz’s power, but which certainly favored 
the old magnate families of Baghdad, was the restoration of 
the Hanafite Abil ’l-Hasan 'All b. Ahmad Ibn al-Damaghanl 
to the office of QadI ’l-Qudat, from which 'Awn al-Dln Ibn 
Hubayra had removed him 15 years earlier, in the wave of 
depositions and destitutions at the beginning of al-Mustanjid’s 
reign. Ibn Hubayra had taken especial pains at the time to 
emphasize the Qadl’s disgrace, and his ultimate restoration, 
however it was achieved, was linked by more than coincidence 
with the fall of Qaymaz. Qaymaz, Najah and Sandal had all 
begun their careers under the regime of Ibn Hubayra, who was 


(1) Fakhr al-Dawla Ibn al-Muttalib (491-578) was the son of the Vizier of the 
year 501. His brother held the office or Ustadh al-Dar in the first quarter of the 
6th century (p. 28, n. 1, above). Fakhr al-Dawla founded the Fakhriya madrasa 
with its extensive library, as noted in Y. Eche, Les Bibliothtques Arabes, Damascus 
1967, 182, note 4 (not, as in the text, the relatively obscure Fakhr al-Zaman, 
who died in 544); Kamil XI, 185; Ibn al-Fuwati, Talkhis MajmcC al-Addb, Vol. IV, 
3, Baghdad 1965, 155-157. Sadr al-Dln 'Abd al-Rahim b. Isma*il b. Abu Sa'd 
was the third of his line to hold the title Shaykh al-Shuyukh of Baghdad, which 
seems to go with the direction of the Ribat of Abti Sa*d. Kamil XI, 192. 

(2) Muntazam X, 249. 
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inclined to make use, when he could, of men with no family 
connections in order to maintain his independence from the 
Baghdad magnates. By association therefore, even if not by 
doctrinal conviction, they were the political supporters of 
Hanbalism in Baghdad. Of the two Baghdadi Arabs who were 
kept in high office under Qaymaz, the treasurer Zahlr al-Din 
Abu Bakr Mansur b. Nasr Ibn al-'Attar (d. 575, see below for 
details of his career) was certainly a Hanbalite, though his 
madhhab is not explicitly given, since he was in no sense a 
faqlh. There is no compelling circumstantial evidence for 
Za'Im al-Din Ibn Ja'far’s madhhab , but it is more likely than 
not that he was also a Hanbalite. Finally, we may notice that 
Hanbalite sources give a remarkably favorable judgement on 
Qaymaz (“a man of considerable nobility and restrained in 
the doing of evil”), considering the fact that he had murdered 
a Caliph. (*) 

If the dictatorship of Qaymaz favored the Hanbalites, the 
year 570 marked a decline in their fortunes, and Ibn al-JawzI, 
despite his satisfaction with his own personal triumphs, confir¬ 
med this in his account of the year. He began a series of 
sermons, whose popular reception he may well exaggerate in 
his self-satisfied account of them, but though he stresses the 
size and enthusiasm of his audience in the account in al- 
Muntazam , he admitted to his grandson that he knew the day 
for absolute Hanbalite triumphs had passed. Recalling these 
sermons, he said, “Even if Ahmad (Ibn Hanbal) and Ibn 
Hubayra had never lived, I should not have changed my 
madhhab , and yet I knew then, that if I had been a Shafeite or 
a Hanafite, the populace would have made me their leader.” ( 1 2 ) 


(1) Shadhardt al-Dhahab IV, 238. 

(2) Muntazam X, 251-253, and p. 30, n. 1 =Mirat, 206. H. Laoust, “Le Hanba- 
lisme sous le Califat de Bagdad,” Revue des Etudes Islamiques 27 (1959) 67-128, 
describes this very period as representing for Hanbalism a time “de l’influence 
la plus grande et d’une veritable preeminence (p. 113).” This is probably exten¬ 
ding Ibn al-Jawzi’s personal successes too far. The political support for 
Ibn al-Jawzfs position came from Qaymaz in the late 560s, and from Ibn al-*Attar 
in the early 570s. Neither of these allies could rank with Ibn Hubayra in the 
capacity to achieve a stable regime, and the association of Ibn al-JawzI with 
Ibn al-* Attar is questionable, if not downright sinister (see below). It is quite 
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In the aftermath of the scene in the Dlwan, Qaymaz had an 
audience with the Caliph to apologize for his action in locking 
the gates, and to ask for an edict in the Caliph’s hand that 
would at least require 'Adud al-Dln to remove to the west bank 
suburbs of Baghdad. His eventual success in this one matter 
could hardly disguise the fact that his power was rapidly fading. 
On 22 Jumada I, 'Adud al-Din’s party left the ribat of Abu Sa'd 
and crossed to the west bank of the Tigris, to reside briefly in 
a house in the district of Qatufta, but on 7 Jumada II, they 
ostentatiously crossed back, and in a remarkable display of 
confidence, dispersed to their homes. (*) 

The magnates continued during the year to gather support 
quite openly, and with the connivance of the Caliph. A festival 
held in the month of Rajab seems to have been an advertisement 
of confident defiance, and may also have been used as an 
occasion to purchase the loyalties of the city populace through 
distributions of money. ( 2 ) By the end of the year only a 
pretext was needed to move against Qaymaz, and that was 
readily found. His brother-in-law, the Amir Tutamish, had 
engaged in, or at very least permitted, systematic extortion 
in the irrigated lands outside Baghdad for some time. As 
Qaymaz weakened, and the possibility of relief became apparent 
to the cultivators, they organized a demonstration that came 
into the center of Baghdad in the month of Shawwal, and 
interrupted the Friday prayer and the khutba. In the recrimi¬ 
nations over this incident, Qaymaz lost his principal remaining 
ally, the Treasurer, Abu Bakr Mansur Ibn al-'Attar, and in a 
desperate and ill-conceived fury, permitted a party of his 
supporters to set fire to Ibn al-'Attar’s house. On 5 Dhu 
T-Qa'da, Qaymaz sent to arrest the Treasurer, but he escaped, 

possible that the Caliph al-Mustadi* had a personal liking for Ibn al-Jawzi. It 
is also pretty clear that he was disinclined, once he had escaped Qaymaz, to make 
himself excessively dependent on any party. Favors shown to Hanbalites were 
matched by favors shown to other schools, and Laoust, loc. cit. note 296, quotes 
Ibn Rajab*s remark that even Shi'ism remained powerful. Ibn al-Tiqtaqa says 
that when 'Adud al-DIn was restored, he continued a policy of special favor to 
the Alids. 

(1) Munta?am X, 252; Kamil XI, 154. 

(2) Munta^am X, 252. 
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and no doubt from some safe part of Dar al-Khilafa issued his 
own summons to Qaymaz. Qaymaz’s public refusal to obey 
a summons from the Galiphal palace brought an end to his 
authority. His emirs split up into factions, some of them 
supporting Qaymaz and others loyal either to the Caliph or 
to what appeared to be the victorious party. That evening, 
a crowd armed with bottles full of naphtha advanced on 
Qaymaz 5 residence, and he slipped out secretly from Baghdad 
to gather his remaining followers somewhere north of the city. 
The mob then broke into the houses of all those who had left 
Baghdad and stripped them. ( x ) 

On 23 Dhu T-Qa e da, 'Adud al-Dln was officially reinstalled 
as Vizier, and called a session of the Diwan to pronounce sentence 
on Qaymaz. He was declared a renegade and deserter, but 
it was hardly necessary, since the news came on the 27th that 
he and many of his companions had died, of what causes, it is 
not known. Early in the next year, 'Adud al-Dln had the 
satisfaction of arresting Sandal, but Kamal al-Dln 'Ubayd 
Allah was not restored to the office of Ustadh al-Dar, which 
was assigned to Majd al-Dln Abu 5 1-Fadl Hibat Allah b. 'All 
b. Hibat Allah Ibn al-Sahib. Ibn al-'Attar retained the 
treasury. The Hajib al-Bab, Ibn al-Wakll, was raised to the 
post of Sahib al-Diwan, and the post of Hajib was given to 
Abu Talib Nasr b. 'All al-Naqid ( = assayer of coinage at the 
treasury?). This last appointment was unpopular, and the 
Baghdad populace managed soon to drive Ibn al-Naqid out 
of office by a campaign of ridicule. The next Hajib al-Bab 
was Abu Sa'd Muhammad b. Abu Nasr 'Abd Allah Ibn al- 
Mu'awwaj, appointed late in the year 571. ( 1 2 ) 


(1) Muniazam X, 253-254; Kamil XI, 160-161; Sibt Ibn al-Ta'awidhi, Diwan, 
No. 4, pp. 12-13, No. 107, pp. 173-174. 

(2) Muniazam X, 254 and 256-259; Kamil XI, 163-164; Sibt Ibn al-Ta'awidhi, 
Diwan, No. 199, pp. 296-298. Ibn al-Sahib became the chief minister of the 
Caliph al-Nasir in 575 (deputized to the vizierate while still Ustadh al-Dar, and 
perhaps never formally installed as Vizier). He too held the post of Hajib al-Bab 
for a very brief time after Ibn al-Wakil was made Sahib al-Diwan and before the 
arrest of Sandal—that is from Dhu’l-Hijja 570 to Safar 571. Ibn al-Wakll I have 
not been able to trace as yet. The campaign against Ibn al-Naqid made use 
of his nickname, Qunbur—the lark. The crowd would shout this name at him 
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The triumph of the magnates was at last complete. For the 
moment, no external power threatened their ascendancy. But 
the consolidation of their position depended on a quality of 
patient cooperation and good-will that was always in short 
supply in Baghdad. The weak spot in the administrative 
“cabinet” of 571 was the Treasurer, Ibn al-‘Attar. His 
family was quite new to Baghdad. His father, Abu ’l-Qasim 
Nasr b. Mansur al-'Attar (484—553) had immigrated as a 
merchant from Harran, and had established a considerable 
reputation for pious works, probably in association with the 
Hanbalite madhhab . (Harran seems to have had a particularly 
active Hanbalite school at this time.) Nasr’s son, Abu Bakr 
Mansur known as Ibn al-'Attar entered government service 
in 567 as Mushrif al-Makhzan, and it was immediately evident 
that he had an ambitious eye on the Treasurer’s position. ( x ) 
The coup under Qaymaz eased his way considerably, since the 
promotion of Za'Im al-Dln Ibn Ja'far from the treasury to the 
vizierate left Abu Bakr Mansur the natural candidate for 
Treasurer. It seems to be at this time that he took the laqab 
Zahlr al-Dln. In the distribution of offices in 571, Zahir al-Din 
Ibn al-‘Attar retained the treasury, but he was now looking 
towards the vizierate, as impatiently as 'Adud al-Dln before 
him. 

Late in 573, apparently in the aftermath of a difference 
of opinion with the Caliph, the Vizier 'Adud al-Dln started out 
on the pilgrimage with a spectacular procession, including 
600 camels for his own party alone. He was accompanied by 
the Hajib al-Bab, Ibn al-Mu'awwaj, and by the Amir Tutamish, 
the brother-in-law of Qaymaz, who had returned to Baghdad 
with a full pardon from the Caliph (though it is noted that he 
was not provided, this time, with an iqta '). On Tuesday, 


whenever he passed through the streets. For the procession on the Great Festival, 
the Caliph had assigned him a guard of Turkish police, but it was learned that the 
people of Baghdad had bought large numbers of larks, and planned to set them 
free into the procession. Al-Mustadi* finally decided that he could not retain a 
Hajib who was a public laughing-stock, and removed him. For Ibn al-Mu*awwaj, 
see Munlazam X, 282 and DhahabI, Mukhtasar I, 58. 

(1) Munlazam X, 235. 
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4 Dhu T-Qa e da, the party crossed the Tigris and proceeded 
through the western suburbs to the Qatufta gate. Here the 
Vizier was approached by a petitioner, who stabbed him as soon 
as he got within reach. Ibn al-Mu'awwaj tried to defend the 
Vizier with his own body, but received a fatal wound himself. 
Three assailants were caught and killed in the next hour or so, 
before they could give information, and a native of Qatufta 
was found, who said that he had seen all three in a local mosque, 
saying over each other the last prayers for the dead. This 
was taken as evidence that the assassins were Isma'IlIs, and that 
has remained the official and generally accepted version of the 
event to the present day. ( x ) 

Sibt Ibn al-JawzI, however, after giving the official account 
of the assassination adds : 

“There are others who say that Ibn al- e Attar set the Isma'IlIs 
onto 'Adud al-Din, and this is manifestly the truth. My 
father, may God have mercy on him, told me, ‘I was present 
at a majlis at the house of Ibn al- e Attar, the Sahib al-Makhzan, 
on that day, and he began asking me, “What time has it got to 
now, Husam al-Dln?” He was very nervous, and kept getting 
up and sitting down again. When the news of the assassination 
finally came, he stood up and addressed us, saying, “God is 
great. Vengeance for Zafar. Vengeance for *Izz al-Din.’ 

‘By these he meant the sons of Ibn Hubayra, for they had 
both been killed in the days of ['Adud al-Dln] Ibn Ra’Is al- 
Ru’asa’—And my father said further, ‘I accompanied the Sahib 
al-Makhzan to the ceremony of mourning for 'Adud al-Dln, 
and there he expressed his condolences to the family, and kept 
saying, “May God bring the man who killed your father to an 
evil end, and make a horrible example of him.” But that 
was as good as saying, May God bring Ibn al-'Attar to an evil 
end, and make a horrible example of him.’ We shall give an 
account of how that happened below.” ( 1 2 ) 


(1) Muntazam X, 273-274; Kamil XI, 169; Fakhri, p. 321; tr. Amar, pp. 549-551; 
Dhahabi, Mukhtasar, I, 57-58. 

(2) Mir at, 220-221. On page 222, he quotes the words of al-Qadi al-Fa^il, 
the Vizier of Salah al-Din, when the news reached Damascus. There, there is no 
circumlocution about *Adud al-Din’s own crime, “God have mercy on him, he 
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The accusation is explicit and convincing, all the more so 
when we consider the source. The story conies by direct oral 
riwaya , in the form, that is, that would give it full value as legal 
evidence. It comes, moreover, from Husam al-Dln Qizoglu, 
a freedman mamluk of 'Awn al-Dln Ibn Hubayra, and lastly, 
it is recorded by the grandson of a close associate of Ibn al-'Attar. 

We should hardly expect in any case that Ibn al-Jawz! would 
break his habit of caution and incorporate a specific accusation 
about the assassination into the text of al-Muntazam , but his 
silence is explained by more than caution alone. In the 
year 574, following the assassination, when Ibn al-Jawz! reached 
what has been termed ‘Tapogee de la situation personnelle,” 
his good fortune was largely owing to the direct support of 
Zahir al-Din Ibn al-'Attar. In the last pages of al-Muntazam 
it is abundantly clear that Zahir al-Dln was Ibn al-Jawzi’s 
chief patron. In 571, when Ibn al-Jawz! became the one 
Hanbalite in an exclusive board of three preachers, one from 
each active madhhab in Baghdad, it was Ibn al-'Attar who 
proposed his name to the Caliph. In 572, the majlis , at which 
Ibn al-Jawz! tells us he astounded both the populace and the 
Caliph himself by a display of pious eloquence and erudition, 
was held at the house of Ibn al-'Attar. In 573, Ibn al-Jawz! 
speaks as if it were habitual of “my majlis at the house of 
Ibn al-'Attar.” In 574, if Ibn al-Jawz! was at the peak of his 
influence, he owed his success in large part to Ibn al-'Attar, 
who was now deputized to the powers of the Vizierate, although 
the Caliph seems to have shrunk from giving him the full 
investiture. ( x ) 

In consideration of these favors and benefits, it would have 


killed the sons of the Vizier Ibn Hubayra.” (For the meaningless "tarat tayr,” 
of the manuscript, I have read “tha’rat Zafar.”) 

(1) 571 —Muntazam X, 258-259; majlis of 572—264-265; majlis of 573—272; 
Ibn al-*Attar deputized to the Vizierate—275. Position of Ibn al-Jawzi—Laoust, 
“Le Hanbalisme,” REI 27 (1959) 114. G. Makdisi, "Ash*arl and the Ash*arites,” 
Studia Islamica t fasc. XVII, 37-80, and XVIII, 19-39, has shown the dangers of 
estimating the power of the Ash*arites from Ash'arite sources. The same caution 
holds for the Hanbalites. Laoust quotes Ibn Rajab for this period, but Ibn Rajab 
is virtually quoting al-Muntazam , in which Ibn al-Jawzi is far from modest about 
his own accomplishments. 
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been graceless of Ibn al-Jawzi to add to his account of the 
assassination his undoubted knowledge that it was Ibn al-'Attar 
who had hired the so-called Isma'Ilis. One trusts, however, that 
the knowledge made him a bit uneasy. He does remark that 
all the dignitaries of Baghdad except Ibn al-'Attar came out 
as the procession began, to wish the Vizier a good journey, and 
this may be a gesture in the direction of the truth. Indeed, 
whatever his intentions, not even Ibn al-Jawzi could turn 
Ibn al-'Attar into an attractive figure, and one wonders how he 
would have handled the problem of the obituary notice. By 
ending his annals in 574, just before the accession of the Caliph 
al-Nasir, (once again showing his cautious discretion), he 
avoided the difficulty, and was able to celebrate the family 
rather than the man in his obituary for Ibn al-'Attar’s sister 
Fatima. (*) For Ibn al-'Attar himself, Sibt Ibn al-Jawzi 
and Ibn al-Tiqtaqa give the rest of the story. The Caliph 
al-Nasir kept him on as deputy Vizier for seven days after his 
accession, then imprisoned him, and shortly after, had him 
killed. Sibt Ibn al-Jawzi says that the marks of severe beating 
were quite evident on the body when it was released from the 
prison. It was prepared for burial in the house of one of his 
sisters, but she, providentially for her, was unable to accompany 
it as it was taken out to be buried near the tomb of Ahmad 
Ibn Hanbal. The pall-bearers, after passing through an 
increasingly hostile crowd to the entrance of the cemetery, 
dropped the coffin outside the gate and fled, while the crowd 
proceeded with the mutilation and desecration of the body. 
The popular fury against Ibn al-'Attar was provoked by many 
other actions of his as well, but also, it would seem, by the 
desire to avenge 'Adud al-Din. Sibt Ibn al-Jawzi notes that 
'Adud al-Din was a particular favorite of the Baghdad 
populace. ( 1 2 ) 

The official class of Baghdad must have been well aware 
of Ibn al-'Attar’s part in the murder, but for them there was 


(1) Munlazam X, 279. 

(2) Mir'ai , 228-229; Fakhrl, p. 324; tr. Amar, pp. 554-555. Popularity of 
'Adud al-Din, Mir'at , 220, “li’annahu kan muhsin an ilayhim bi-malih.” 
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a far more serious question of the Caliph’s possible complicity. 
They knew that there had been differences between the Caliph 
and his Vizier, and they waited to see what the Caliph’s official 
attitude would be. The funeral, on the day following the 
assassination, was public, and suited to the dignity of a Vizier. 
On the next day, however, the Banff Muzaffar, on instructions 
from the Caliph, sat in 'Adud al-Din’s house to receive condo¬ 
lences. No one came. Al-MustadI’ had apparently reassured 
the Banff Muzaffar by letter, but he did so privately, and the 
rest of Baghdad took no guidance from this. All through 
Friday, Saturday and Sunday, no one dared to approach the 
house. Even the cautious Ibn al-Jawz! gives away the secret 
at this point, “The total slight to the memory of 'Adud al-Din 
caused much surprise, since any ordinary merchant would 
have received more recognition, but the reason why everyone 
stayed away was simply to placate the Treasurer, Ibn al-'Attar, 
who had been at odds with 'Adud al-Din.” ( x ) It was not 
until the following morning that a deputation of scholars from 
the Nizamlya madrasa appeared to bring consolation to the 
mourners. They found that the Banff Muzaffar were no longer 
receiving, and it is likely that they were, in fact, making plans 
for their escape from Baghdad. On this day, the Caliph was 
finally informed of what had been happening, and at last, on 
Tuesday, 11 Dhff T-Qa'da. a week after the assassination, he 
sent a deputation of the chief men of state to represent him to the 
family. It was probably on this occasion that Ibn al-'Attar 
pronounced the fateful curse against himself. 

At this evidence of the Caliph’s independence (or possibly 
change of heart), the Banff Muzaffar were reasurred, while 
Ibn al-'Attar began to fear that he had overreached himself. 
On 12 Dhff ’1-Qa'da, therefore, to take the interest away from 
himself, he arrested Tutamish, on the plausible grounds that 
it might have been Tutamish, out of a lingering desire for ven¬ 
geance after the events of 570, who had made the arrangements 


(1) Munta?am X, 274. Note that one of the points of difference was 
Ibn al-*Attar’s attempt to attack the QadI ’1-Qudat Ibn al-Damaghanl through his 
brother, Abu ’1-Muzaffar al-Husayn, Munta^am X, 269-270. 
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with the so-called Isma'IlIs. The most important result of 
this arrest was to persuade those who were still uneasy, that 
the Caliph, at least, was not the instigator of the murder. ( x ) 
The Vizierate remained vacant for almost a month longer, 
until the day of the 'Id, 10 Dhu 5 1-Hijja, when Ibn al-'Attar 
was deputized to the position while retaining the office of 
Treasurer. 


'Adud al-Dln, as befitted an Arab aristocrat, cultivated a 
reputation for generosity and patronage throughout Baghdad 
society. Ibn al-Tiqtaqa speaks enthusiastically of his magnifi¬ 
cence in office, and we have seen repeated evidence of his 
popularity with the Baghdad populace. ( 1 2 ) He was also a 
man of culture in a family of considerable literary talent. One 
of the great libraries of Baghdad was founded by him, and 
Ibn al-Athlr makes especial note of his palace, al-Dar al-'Adudlya 
as a literary gathering place in Baghdad. ( 3 ) The particular 
ornament of this salon was the poet, Sibt Ibn al-Ta'awidhl, 
the son of Nushtegln ('Abd Allah), a mamluk of the Banu 
Muzaffar. A substantial portion of the Diwan of Sibt Ibn 
al-Ta'awidhl is dedicated to the Banu Muzaffar, and several 
refinements on the above history could be gleaned from this 
poetry. It is curious that in the recent article on Sibt Ibn 
al-Ta'awidhl in the Encyclopaedia of Islam , the Banu Muzaffar 
are never mentioned, and it is suggested that the poet’s first 
attempt to find a patron was addressed to Ibn al-Baladl. Of 
all the major figures in the history of Baghdad in the later 
6th century, Ibn al-Baladl is the least likely to have been chosen 
by this poet as a patron. It is true that Sibt Ibn al-Ta'awIdhl’s 
loyalties were not absolute. He tried to make up relations 


(1) A dubious argument but so says Ibn al-Jawzi. Munta^am X, 274. Tuta- 
mish was kept under guard in the house of Ibn al-*A£t$r, and was released unharmed 
on 11 Jumada I of the following year. He died in 584, and was buried near the 
shrine of al-Hasan, Kamil XII, 11. 

(2) Fakhri, pp. 319-321; tr. Amar, pp. 546-551, and p. 50, n. 2, above. 

(3) Y. Eche, Les BibliotMques , 185, the library al-Zaydl. Al-Dar al-*Adudiya— 
Kamil XI, 169; also mentioned in the sama * referred to on page 36, above. 
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with the Amir Sandal some time after 573, and in later life 
produced a remarkably ungracious epigram on his years of 
association with the Banu Muzaffar, but during the years of 
Ibn al-Baladi’s Vizierate, there is no indication that Sibt Ibn 
al-Ta'awidhl was anything but loyal to the Banu Muzaffar. ( x ) 
'Adud al-Dln’s family were the founders of at least two 
Sufi ribats, one inside and one outside Dar al-Khilafa, and he 
himself was closely associated with the ribat of Abu Sa'd al- 
Nlsaburi. Since this particular institution had leanings in 
the direction of Ash'arism, this may indicate something of 
'Adud al-Din’s doctrinal leanings. He was buried, however, 
at the ribal of al-Zawzanl, beside his father. ( 1 2 ) 

In the wake of 'Adud al-Dln’s assassination, the power of the 
Banu Muzaffar was dissipated. There was no question of a 
family succession to the Vizierate. 'Adud al-Dln’s eldest son, 
Kamal al-Dln 'Ubayd Allah, had apparently so discredited 
himself in 566-567 that he received no further posts, and he 
simply drops out of sight. Ibn al-Dubaythi puts his death in 
the year 576. Two of Kamal al-Dln’s younger brothers, Abu 
Mansur al-Faraj, and Abu ’1-Hasan 'Abd Allah, probably died 
early. They are celebrated in several poems by Sibt Ibn 
al-Ta'awidhl, but are otherwise unknown. 'Adud al-Dln’s 
second son, Abu Nasr 'All, was the chief literary talent of the 
family, and it was his poetry in particular that earned a large 
place for the Banu Muzaffar in the great 6th century anthology, 


(1) Brockelmann, GAL I, 249 and Suppl. I, 442; Ibn Khallikan II, 25-28; 
tr. de Slane III, 162-168, see also II, 332; tr. de Slane IV, 124-125. For the 
satires on Ibn al-Baladl, p. 37, n. 1, above. The address to Sandal— Dlwan , 
No. 246, pp. 379-381, the heading states that Sandal was at the time of composition 
Ustadh al-Dar, but since reference is made to the expulsion of Qaymaz, that seems 
unlikely. An address to Sandal as Ustadh al-Dar could still have taken place in 
the first months of 571, after the fall of Qaymaz, but it would surely represent 
a break with 'Adud al-DIn, and the year 571 is a strange time for that. The poet 
was still with the Banu Muzaffar at the end of 570. (See p. 46, n. 2, above.) The 
epigram against the Banu Muzaffar— Dlwan , No. 241, p. 368; also quoted in 
Fakhrl, p. 319; tr. Amar, p. 547. 

(2) Mustafa Jawad, “Al-Rubut al-Baghdadlya,” Sumer X (1954), 245-246. 
For the associations of the ribats of AbQ Sa'd and of al-Zawzanl, see G. Makdisi, 
Ibn *Aqll el la Resurgence de VIslam Traditionaliste au XI e sttcle, Damascus 1963, 
378-381. 
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Kharldat al-Qasr. (*) Sibt Ibn al-Ta'awidhl addresses many 
poems to Abu Nasr which seem to recognize a community of 
interest and talent, and which never suggest that Abu Nasr 
busied himself with administrative duties. ( 1 2 ) After his 
father’s death, Abu Nasr withdrew for a while into a Sufi order, 
for which he built a ribat in Dar al-Khilafa. Later on, he took 
the road that so many Baghdadis were taking, to the court of 
Salah al-Dln in Syria. He was well received in Damascus, 
and lived on in a position of honor until 582, troubled only by 
attacks made against him by a descendant of the Banu 
Hubayra. ( 3 ) A much younger relative held the office of 
Treasurer in Baghdad during the reign of al-Nasir. Ibn 
al-Athlr gives his name as Abu ’l-Futuh al-Mubarak b. al-Wazir 
Abu T-Faraj Muhammad, but I have found no mention of such 
a person in the Diwan of Sibt Ibn al-Ta'awidhl, and I wonder if 
this Abu T-Futuh may not be a nephew or grandson rather than 
a son of 'Adud al-Din. ( 4 ) 

The above is no more than an outline of what might be done 
with the biographies of the Banu Muzaflar. Much of the source 
material is still in manuscript, notably the Dhayl Tarlkh 
Baghdad of Ibn al-Dubaythi, and even the edited sources are 
often imperfect. A full study of the family would require a 
careful assessment of the relevant Dlwans , as well as of the 
narrative sources. Thorough genealogical researches would 
be essential, since they could indicate alliances with other 
magnate dynasties of Baghdad. The continuity of these 
dynasties, and their relations one with another will be a clue 
to much of the local and internal history of the Caliphate. 
Genealogies of executive officers and administrators are in 
many ways more revealing than those of titular heads of state. 
We know, after all, that the Caliphate must be held by an 
Abbasid, but there is no such requirement for the Vizierate, 


(1) *Imad al-Din Muhammad al-Katib al-Isbahani, Kharldat al-Qasr, al-Qism 
at-Iraqi, I, 150-177, especially 166-177. 

(2) See the index to the Diwan, under 'Irnad al-DIn and Shihab al-Din. 

(3) Mir'at, 250. 

(4) Kamil XII, 110, raised to office in the year 605. 
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and when the office continues or recurs in one family, or group 
of related families, that fact is significant. Finally it may be 
noted that the two decades between 555 and 575 are of outstan¬ 
ding interest for the history of the Caliphate, since the reigns 
of al-Mustanjid and al-Mustadf were the time of change and 
ferment that prepared the way for the remarkable Caliphate of 
al-Nasir. 

P. A. Mackay 
(Seattle, Washington) 


Vizirs des Khalifes, suite 

al-Mustandjid 

3 rabf I 555 Ibn-Hubalra I er , maintenu, sous le titre de Sultk al-'Ir&q 
13 dj I 560 1 ) 

13 dj I 560 Muhammad i. Yahi&, 'Izzaddin, Ibn Hubaira II, fils du pr6- 
c6dent, emprisonnS presque imm^diatement, et tu6 562 
(inhum6 saf 562} 

Interr&gne 

saf 563 Abfi-Dja*far Ahmad i. Muhammad i. Sa'id, Scharafaddln 
Ibn al-Baladt tu6 9 rabf II 566 

al-Mustadl 

9 rabf II 566 Abfi-l-Faradj Muhammad i. Abl-l-Futfih 'Abdall&h i. Rais 
ar-Ru’as&, Ust&d-D&r 'Adudaddin, disgraci6 12 schaw 567 

12 schaw 567 Abfi-l-Fadl YahiSi i. *Ubaidall&h i. Muhammad i. al-Mu*ammar 
i. Dja'far, Za'imaddin 19 rabf I 570* 

Interr^gne de quelques mois 

23 $ulq 570 'Adudaddin Abil-l-Faradj Muhammad, 2 e fois, assassin^ par 
ordre d’Ibn al-'Att&r, 4 dulq 573 

10 <Julh 573 Abft-Bakr Man§hr i. Abi-l-Q&sim Na§r, Zahiraddin, Ibn al- 
*Att&r, S&hib al-Makhzan, sous le titre de nftib seulement 

.(Corrections to Table 6, Vizirs des Khalifes, in E. de Zambaur, Manuel de 

Gtnialogie el de Chronologie pour VHisioire de VIslam, Hanover 1927.) 
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VALEUR ET FONDEMENT 
DU RAISONNEMENT JURIDIQUE_ 
PAR ANALOGIE D’APRES AL-GAZALI 


Le raisonnement par analogie, principalement dans le vaste 
domaine juridico-religieux de l’lslam, est l’un des themes qu’au 
cours de sa feconde carriere intellectuelle al-Gazal! (ne en 1058, 
mort en 1111) a le plus frequemment traites. [/erudition contem- 
poraine, fascinee par d’autres aspects de cette riche personnalite, 
paralt jusqu’a ce jour s’en 6tre peu souciee ( x ). Et pourtant, 
outre son importance dans l’histoire generale de la pensee, et 
plus specialement dans celle de l’hermeneutique musulmane, ce 
sujet prend ici un interet accru du fait de la position bilaterale 
et englobante qu’assume al-Gazall vis-a-vis a la fois de la 
logique grecque et de la methode exegetique traditionnelle chez 
ses coreligionnaires : cette coexistence ou plutdt symbiose fait 
assurement probl^me, un probleme dont il n’a pu se passer 
d’avoir conscience, mais qu’au total il a plus effleure que debattu. 
Les champs d’application, dans une certaine mesure, s’inter- 
pen&trent: comme Ibn Hazm de Cordoue son predecesseur (mort 
en 1064), il illustre volontiers la logique grecque par des exemples 
tires de la theologie ou du droit; davantage encore, l’immixtion 
de cette logique est erigee en systeme dans son Qislas al-mustaqim, 
a propos du texte coranique ; mais cela ne 1’empeche point de 
conserver tres fidelement une exegese legaliste qui reglemente 

(1) Ges lignes 6taient 6crites lorsque a paru l’ouvrage d’H. Laoust, La politique 
de Gazan, Paris (d6cembre) 1970, oil deux pages (175 k 177) sont consacr6es au 
«raisonnement analogique » d’apr^s quelques passages du Musiasfd . 
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avec minutie ses modes propres d’argumenter. Dans un travail 
anterieur nous avons mis l’accent principalement sur la place 
du syllogisme herite des Grecs ( 1 ) ; la presente etude, des lors 
annoncee, se tourne plus resolument vers l’autre visage de cette 
logique a deux faces pour en faire ressortir les traits specifiques, 
marquer plus nettement le clivage, et aider a faire mieux 
connaltre, au travers et au dela de questions parfois peut-etre 
un peu deconcertantes pour un esprit moderne, certaines concep¬ 
tions de base de Tillustre docteur. 

A c6te de quelques notations utiles dans ses traites de logique 
(Mihakk an-nazar fl l-manliq) et d’epistemologie (MVyar 
al-'ilm), c’est a la litterature touffue, techniquement poussee, 
des usul al-fiqh que ressortissent ceux de ses ouvrages les plus 
directement concernes. Ils s’echelonnent, rappelons-le, tout au 
long de sa vie active, depuis sa jeunesse jusqu’aux approches 
du dernier jour, du Manhul ( 2 ), qui se veut dans la ligne stricte 
de l’enseignement du maltre Tlmam al-Haramain, sans doute 
avant le deces de celui-ci survenu en 1085, jusqu’au Mustasfa , 
ecrit dans Pete 1109, construction synthetique exprimant a titre 
definitif les idees personnelles d’al-Gazali ( 3 ). II ne semble pas 
que son Tahdib al-usul , cite par lui-meme comme tres detaille ( 4 ), 
soit parvenu jusqu’a nous. Nous disposons par contre de deux 
traites qu’il a consacres specialement au raisonnement juridique 
par analogie : le volumineux Sifa y al-galil fi bayan masalik 
at-ta'lll , anterieur a 1094 ( 5 ), et, plus bref, mais particulierement 


(1) R. Brunschvig, Pour ou conire la logique grecque chez les thtologiens-juristes 
de VIslam: Ibn IJazm, al-Ghazall, Ibn Taimiyya, in : Oriente e Occidenle nel 
Medioevo: Filosofla e Scienze, Gonvegno Volta (avril 1969), Rome 1971. 

(2) Voir la notice r6dig6e par *Abdarrahman Badawl, Mu'allafal al-&azali, 
Gaire 1961, pp. 6-16. Le ms. dont nous nous sommes servi ici est celui du Gaire, 
usul al-fiqh 113 (dat6 de 591/1195). — Au moment de mettre sous presse, nous 
avons pu ajouter les r6f6rences & la r6cente Edition de Damas, 1970. 

(3) Les r6f6rences ci-apr6s sont faites k l’6dition du Gaire, 2 vol., 1937. 

(4) Mustasf&y I, 3 ; cf. aussi ibid., I, 111, II, 93. 

(5) Voir Bouyges et Allard, Essai de chronologie des oeuvres de Al-Ghazali, 
Beyrouth 1959, n° 12 ; et *A. Badawi, op. oil., pp. 38-43. — Le ms. dont nous 
nous sommes servi ici est celui du Caire, usul al-fiqh 154 (dat6 de 573/1177-78). — 
En cours d’impression nous avons pu ajouter h&tivement les r6f6rences a la toute 
r6cente Edition de Baghdad, 1971. Le titre signifie express6ment, comme il est 
soulign6 de temps a autre dans le livre m£me, que le contenu doit suffire k « apaiser 
la soif», sans 6puiser toutefois la discussion possible sur tous les points. Sur les 
masalik («voies ») du ta'lil voir ci-apr^s. 
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pertinent pour Tun des objets de notre recherche, comme son 
titre le suggere deja, VAsas al-qiyas , « Fondement du raisonne- 
ment par analogie ». 

Ge Kitab Asas al-qiyas est mentionne a quelques reprises dans 
le Mustasfa ( 1 ) ; et il figure dans un recueil d’opuscules de notre 
auteur conserve en manuscrit a Istanbul ( 2 ). Un doute a ete 
emis, non point sur son authenticity, mais sur son caractere de 
«livre independant» ( 3 ). La lecture du texte ne paralt pas 
justifier une pareille hesitation. II se presente comme la reponse 
a une question — vraie ou fictive —- sur ce qui est le fondement 
veritable du qiyas et sur la raison pour laquelle les gens different 
a son sujet, «les uns estimant necessaire de recourir au qiyas 
pour poser certaines regies de la Loi, les autres pretendant que 
le fondement du qiyas serait purement l’avis personnel (ra’y 
mahd) », methode scandaleuse en ce qui touche la religion 
d’Allah : « quel ciel alors nous couvrirait et quelle terre nous 
porterait ? ». Le travail a ete redige pour soutenir et preciser 
une these, comme nous le constaterons ; il est parfaitement 
homogene, et il forme un tout. Ghemin faisant, d’autres ecrits 
de notre auteur y sont evoques : sur le qiyas meme son 8ifa’ 
al-galil ( 4 ), — a propos des controverses sur la vision de Dieu 
et sur le pret a interet respectivement ( 5 ) son Iqtisad fi l-i l tiqad 
bien connu et son K. al-mabadi wa-l-gdydt min al-hilafiyydl sur 
lequel nous sommes tres mal renseignes, — sur les divers modes 
classiques de raisonnement le Mihakk , le MVyar et le Qislas ( 6 ). 
Celui-ci, dernier en date, se situant vers Tannee 1103, YAsas 
al-qiyas a done ete compose entre 1103 environ et 1109, en pleine 
periode de maturite. 

De Tun a Tautre de ces ouvrages, des differences parfois 
sensibles de presentation, d’eclairage. Quelques variations meme 

(1) I, 25, II, 57, 87. 

(2) Be§ir Aga (Suleymaniye), n° 650, f 08 1 78-201 (dat6 de 815/1412). Je suis 
reconnaissant & mon ami le Prof. Abdiilkadir Karahan de m’avoir aimablement 
procure la photocopie de cet ouvrage. 

(3) Bouyges et Allard, op. cit. f n° 67. — Rien & ce sujet dans la brfeve notice de 
*A. Badawi, op. cit. f p. 214. 

(4) F° 189, dern. ligne. 

(5) F<* 183 a et 195 a. 

(6) F° 183 a. 
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sans doute pourraient etre relevees sur des nuances ou des points 
secondaires. Mais, au total, la doctrine demeure unie et coherente, 
dans le sillage de la tradition saffite, dans la resistance cons- 
tante, bien que sous une forme temperee, aux enseignements 
hanafites. Les deux ecoles, en rivales toujours conscientes, 
avaient assis leurs solutions opposees a l’interieur d’une proble- 
matique commune ; et, de chaque cote, l’oeuvre de grands 
maltres venait preceder celle d’al-GazalL Ce dernier a done eu 
pour tache, beaucoup plus que de creer du neuf, de decanter, 
de parachever, de systematiser l’heritage de ses devanciers. 
II s’y est employe avec conscience, avec perseverance, sans 
craindre d’afTronter certaines difficultes theoriques, s’efforgant 
a des analyses approfondies et a des discussions serrees. Nous 
voudrions, dans les pages qui suivent, degager des aspects qui 
nous paraissent essentiels en mettant l’accent le plus possible 
sur la classification des modes, l’agencement conceptuel des 
elements, la mesure de leur fondement rationnel ou plus propre- 
ment religieux. Sans entrer dans trop de details, sans esquiver 
neanmoins l’aspect technique dont un expose par trop bref eut 
risque de ne pouvoir du tout rendre compte, nous esperons 
pallier dans une certaine mesure l’aridite du theme, et ne point 
pour autant trahir hauteur. 


Le terme de qiyas connote, chez al-Gazali comme chez la 
plupart des ecrivains, aussi bien le syllogisme antique que le 
raisonnement juridique par analogie. Mais, lorsqu’il est besoin 
de preciser, il ajoute pour ce dernier l’epithete sar l l ou fiqhl , 
qui le distingue du syllogisme, qiyas ‘aqll ou mantiqL II jette 
un regard, mais n’insiste pas, sur cette sorte de charniere que 
pourrait etre entre les deux genres le syllogisme apodictique 
par la cause (burhan lima) ( x ) : il sait fort bien que le qiyas 
juridique n’a pas en soi le caractere d’un syllogisme apodictique 
(burhan J, et que la notion de « cause » y prend un sens tres 
particulier. Il lui arrive en revanche d’assimiler, sur un plan 


(1) MVyar al-ilm, 6d. Caire 1961, pp. 243-4. 
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large, ce qiyas a l’analogie ordinaire ou tamtll , en tant que ni 
Tun ni l’autre fondamentalement n’a reeours a l’universel ( 1 ). 
N’est-il pas cependant possible de mettre sous une forme syllo- 
gistique ce qiyas ? L’exemple le plus facile, et partout repete, 
est, a partir du hadith «toute boisson enivrante (muskir) est 
interdite » (qui interprete ou elargit l’interdiction coranique de 
boire du vin — hamr , II, 219, V, 90-91) : « or tout vin de palme 
(nabld) est enivrant, done tout vin de palme est interdit». 
Al-Gazall se defend de nier que la conclusion decoule ici necessai- 
rement des deux premisses, des lors qu’elles sont acceptees : 
cette possibility de ramener au syllogisme, il y voit volontiers, 
dans le Mihakk , comme dans YAsas, une garantie de solide 
validite logique. Mais il se plaira a souligner la meme, et ensuite 
dans le Mustasfa , que telle n’est pas la vraie nature du qiyas 
juridique : si Ton denomme qiyas fiqhi le syllogisme aux premisses 
« opinatives » (maznuna) que Ton ne saurait pour cette raison 
appeler burhan , e’est uniquement par licence ou abus de langage 
que Ton qualifie ainsi un raisonnement a deux premisses et une 
conclusion, qui s’appuie sur du « general » ( l umum) — entendez 
ici « universel» ( 2 ). Le rapport entre les deux propositions sur 
lesquelles porte l’authentique qiyas sar l i ou fiqhi est d’un autre 
ordre ; il a sa propre structure et sa propre complexity. 

Sur la nature du raisonnement juridique par analogie et sur 
sa delimitation, la definition que Y on nous en donne constitue 
bien evidemment une premiere et utile information. Al-Gazall 
ne pretend pas la-dessus etre original ; mais, se bornant a repro¬ 
duce des definitions anterieures, il exprime sommairement a 
leur sujet ses reserves ou sa preference. Dans le Manhul , il 
desapprouve «ramener la chose a la chose par un [element] 
commun », et juge insuffisant de dire «inferer d’un cas de base 
(asl) a un cas derive (far 1 ) par un [element] commun» ( 3 ). 
La formule lapidaire «ramener fabsent au present», qu'il 
paraissait tolerer dans le MVyar et YAsas ( 4 ), il la repousse dans 


(1) Ibid., pp. 165 suiv. 

(2) Mihakk an-nazar, 6d. Caire s.d. (matba'a adabiyya), p. 31 ; cf. aussi MVyar, 
p. 202; Asas, f os 181 a-b, 185 b-186 a ; Mustasfa, I, 25, II, 54. 

(3) Manhul, f° 115 a/p. 323. 

(4) MVyar, p. 165; Asas , f os 180, 186 a. 
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le Mustasfa. II adopte, par contre, soit « rapporter un cas derive 
a un cas de base pour une norme (hukm) en vertu d’une cause 
( l ilia) » , — soit de preference « rapporter du connu (ma'lxxm) 
a du connu pour poser ou nier une norme par ce qu’ils ont en 
commun qui pose ou nie une norme ou une qualite » (*) : souci 
evident d’une representation a la fois plus neutre et plus etendue. 
Au total, une definition descriptive, ou rasm comme l’avait 
appelee l’lmam al-Haramain ( 2 ), plus qu’une definition stricte- 
ment formelle ou hadd. Qu’elle manque de rigueur va du reste 
nous devenir patent par l’hesitation a faire entrer certaines 
formes de deduction plus ou moins analogiques dans le qiyas 
ainsi defini. 

Le Manhul , deja, enumere trois de ces types douteux ( 3 ) : 

1) Le premier revendique le «sens implicite du texte» 
(fahwa l-hilab J, pour inferer par exemple l’interdiction de frapper 
ses parents de celle de leur manifester en parole du dedain (uff) 
qu’enonce le Goran (XVII, 23). Est-ce la un qiyas ou non ? 
Les avis sont partages : al-Gazal! est pour la negative, non point, 
comme le voulait Tun de ses predecesseurs, parce que le sens 
implicite du texte serait de soi sufFisamment parlant, mais parce 
que, d’apres lui, «le contexte et l’etat de choses connexe» 
(siyaq al-kalam wa-qarlnat al-hal) exigent cette fagon de 
comprendre, « d’une maniere peremptoire » ( l ala 1-qaV). 

2) Le second type consiste a etendre aux autres hommes une 
regie que la Loi edicte formellement a propos d’un seul. D’aucuns 
estiment que ce n’est pas du qiyas , pas plus que n’en est un 
l’extension a toutes les epoques de l’enseignement du Prophete 
ou que n’en serait un l’application a tous les hommes d’une 
defense qui eut ete adressee par le Legislateur a un individu 
sous la forme : «ne mange pas d’aconit parce que c’est un poison »; 
et ils ajoutent que pareil qiyas serait impossible s’il ne se tirait 
pas du texte lui-meme, et inutile s’il s’en tirait. Al-Gazall est 


(1) Manual, f° 115 a/p. 324; Sifd f° 4 b/p. 19; Asas, f os 180-181; Mustasfd, 
II, 54. — «Qu’ils ont en commun » (iStirak jam') n’y figure pas partout. 

(2) K. al-Burhan, ms. du Caire. usul al-fiqh 714, p. 206. 

(3) Manhul , f os 119 b- 121 a/pp. 334-335. 
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plut6t d’une opinion contraire : c’est bien la pour lui un qiyas , 
car un « examen » (nazar) double y est indispensable, pour en 
preciser l’objet et pour s’assurer d’une non-particularisation. 
Et il refute les deux exemples ci-dessus invoques par ses adver¬ 
saries : le report de la Loi d’une epoque a l’autre ne se deduit 
pas du texte formel et, s’il se fonde sur le « consensus », celui-ci 
ne dispense pas du qiyas ; quant a l’interdiction pour tous de 
consommer ce qui est poison, elle ne se tire pas non plus du 
texte meme, mais de la certitude que le Legislateur etend sa 
misericorde a tous. 

3) Enfin, le troisieme procede mis en cause est le rattachement 
de la chose a ce qui est inclus dans la signification [du texte] 
(ilhaq as-saU bl-ma fi ma l nah). Ainsi en est-il de la « femme 
esclave » (ama) quand le texte dit « esclave » ( l abd). Al-Gazall, 
contrairement a certains docteurs, prefererait ne pas le recon- 
naitre toujours comme qiyas ; ce n’est pas non plus, avoue-t-il, 
du « formellement exprime » (mansus), mais « ce qui se comprend 
(mafhum) necessairement a partir du texte sans qu’il soit besoin 
de reflechir ». Ce troisieme type controversy est d’ailleurs, a ses 
yeux, d’un moindre rang que le premier — encore que tous deux 
procurent une connaissance solide (ma l lum) — parce que seul, 
assure-t-il, un savant confirme en use spontanement, tandis que 
l’autre s’impose immediatement a tous. 

Une precision semble bien, de la sorte, s’affirmer : pour qu’il 
y ait qiyas , point de saisie instantanee d’une consequence, mais 
l’exigence d’un minimum de reflexion. La difficulte, cependant, 
est de situer exactement ce clivage ; et il s’y ajoute certainement, 
dans la pratique, la discussion possible sur l’appartenance a tel 
ou tel mode du cas a envisager. Sur le plan theorique, al-Gazall 
a repris le probleme, principalement dans son Mihakk et son 
Mustasfa ( 1 ). A y regarder d’un peu pres, on y retrouve, a travers 
un classement et une nomenclature autres, et quelques variations 
de faible amplitude, les memes idees fondamentales que dans 
le Manhul. 

Les types un et trois ci-dessus s’y regroupent en une voie qui 


(1) Mihakk , pp. 84-88; Mustasfa , II, 55, 72-74. 
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consiste a bien observer que la modification dans le cas derive 
d’un trait inclus dans le cas de base n’affecte en rien la norme ; 
les exemples cites concordent; mais il est parle plutot, a leur 
sujet, d’un «a fortiori» (aula) — notamment a propos du uff 
coranique — et d’une « equivalence » (musawat , mitl), et l’analyse 
met l’accent, pour justifier Tassimilation du cas derive au cas 
de base, sur le « retranchement» (hadf , inhidaf), c’est-a-dire la 
non-consideration, du trait ou du caractere distinctif qui a 
premiere vue les separe. Al-Gazall est plus reserve maintenant 
sur leur rejet hors du qiyas ; quand il y fait allusion, c’est avec 
prudence, et il ajoute qu’en realite certains cas aisement regardes 
comme ressortissant a ces deux types n’aboutissent qu’a des 
solutions probables (zann) : remarque qui aide a arranger les 
choses en facilitant l’apparentement ou Integration au qiyas. 

Quant au type numero deux du Manhul , generalisation d’un 
cas textuellement individuel ou specifique, qu'al-Gazali acceptait 
comme qiyas , c’est bien lui qui, a en juger par les definitions 
et les exemples, regoit dans le Mustasfa la denomination de 
lanqxh manat al-hukm = « degagement du determinant de la 
norme », parce que l’operation peut etre interpretee specialement 
comme liberant ce determinant de la norme de certaines appa- 
rentes restrictions ( 1 ). La plupart des docteurs, dit-il, Tadmettent, 
et elle releve, elle aussi, du zann . Qiyas ou non ? En fin de compte, 
il esquisse un debat plus pousse en suggerant — des allusions de 
ce genre pointaient deja, il est vrai, dans le Manhul — que ce 
pourrait n’etre qu’une question de terminologie. 

Concentrons maintenant notre attention sur les types indubi- 
tablement reconnus comme faisant partie du qiyas juridique 
traditionnel. Al-Gazall respecte, en ce qui les conceme, la division 
hierarchique posee comme fondamentale des la Risala d’as-Safi'I: 
le qiyas al-ma'na , dit plus habituellement de longue date qiyas 
al- l illa , et, au-dessous de lui, le qiyas as-sabah , qui se contente 
d’une similitude moins analysee. Le qiyas al J illa , qui est de 


(1) L’emploi de l’expression 6tait beaucoup plus large dans Asas, f os 186 a, 
190 a ; voir ci-apr&s. 
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beaucoup le plus important et le plus elabore, connait a son 
tour une hierarchie interne fondee sur ce qui decide de l’existence 
ou du choix, dans le cas de base, d’une « cause » ou ‘ZZZa, qui est 
le « determinant de la norme » (manat al-hukm). Bien entendu, 
il ne s’agit pas de cause physique ni purement rationnelle, mais 
de motif legal, ratio legis , sur le plan juridico-religieux qui est 
celui de 1’Islam. Les voies par lesquelles se reconnait et se pose 
cette l illa — operation dite ta'lll — sont de trois sortes, par 
ordre decroissant de prestige et d’autorite, rappelant l’ordinaire 
classification des sources du droit musulman : source textuelle 
(naql), consensus (ijma l ), deduction rationnelle (islinbat). 
Voyons d’abord ce qui releve du naql. 

Les sources textuelles, Coran ou Sunna, peuvent designer la 
‘ZZZa, soit d’une fagon expresse et directe (tansls, tasrih), soit par 
avertissement indirect ou allusif (tanbih , ima’). La formulation 
explicite d’une raison ou d’un but revele sans aucun doute 
possible la Hlla : ainsi, dans Coran LIX, 7, apres l’enumeration 
limitative des legitimes beneficiaires du butin, la justification 
« afin qu’il n’en revienne rien aux riches d’entre vous » ; — ou 
dans Coran VIII, 13, et LIX, 4, a propos d’Infideles promis 
aux feux de l’Enfer, le motif de leur chatiment « cela parce 
qu !ils ont rompu avec Allah ; — ou encore, a la suite de Coran 
XXIV, 58-59, qui prescrit de demander l’autorisation avant 
d’entrer dans une demeure, l’explication fournie par un hadith 
prophetique « c’est uniquement a cause de la vue [illicite que 
l’on pourrait y avoir] » ( 1 ). 

C’est dans le Sifa* que le tanbih ou fmd 5 est traite le plus en 
detail, pour etre repris ensuite plus sobrement dans le Mustasfa. 
II comporte d’assez nombreuses varietes. En voici les principaux 
specimens : 

1) L’emploi de la conjonction fa qui consacre un lien, pergu 
comme de cause a consequence, entre deux membres de phrase. 
Par exemple, «le voleur et la voleuse, tranchez (fa-qta l u) leurs 
mains » (Coran V, 38) ; — «la fornicatrice et le fornicateur, 
fustigez (fa-jlidu) chacun d’eux » (Coran XXIV, 2) ; — « quand 


(1) Manfcul, f° 123 a/p. 343 ; Sifa % f° 5 a-b/pp. 23-26 ; Mustasfd , II, 74. 
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vous allez faire la Priere, lavez (fa-gsilu) vos visages et vos 
mains » (Coran, V, 6) ; — « celui qui a revivifie une terre, elle 
est a lui (fa-hiya lahu)» (hadith); — «Ma‘iz ayant fornique a 
ete lapide (fa-rujima) » (hadith). 

2) L’emploi de cette meme conjonction fa devant le verbe 
« il dit » (qallyaqul) qui introduit une parole du Prophete faisant 
suite a un propos que lui a adresse un interlocuteur : « j’ai rompu 
le jeune... fa-yaqul : tu dois expiation », ou encore «j’ai eu 
commerce avec ma femme pendant le jour en ramadan... fa-qal : 
affranchis un esclave ». Ce deuxieme type est de moindre rang 
que le premier ci-dessus, parce que le lien causal entre les deux 
propositions depend ici d’une exigence supplementaire : la 
conviction que le Prophete entend ainsi vraiment repondre a la 
question soulevee par le consultant. 

3) Toute une serie de cas dans lesquels l’indication d’un trait 
ou d’une qualite (wasf) dans le texte serait sans utilite ni signi¬ 
fication si ce n’etait pour faire fonction de ‘ilia. Les exemples 
proposes sont empruntes a la litterature des hadiths. Ainsi : 

a) Le Prophete, qui avait refuse d’entrer dans une maison 
ou il y avait un chien, accepte de penetrer dans une autre ou 
vit une chatte. Interroge, il declare :« elle n’est pas une souillure, 
elle fait partie des etres familiers de votre entourage ». Cette 
derniere notation, wasf justificatif, a valeur de 4 ilia . 

b) Le Prophete fait ablution avec un liquide compose de jus 
de dattes et d’eau. Il dit : « datte bonne et eau tres pure », 
afin de renseigner, non point sur cette composition qui est bien 
connue, mais sur la l illa de la liceite de s’en servir pour l’ablution. 

c) Le Prophete declare que Dieu a maudit les Juifs qui ont 
pris les tombeaux de leurs Prophetes comme lieux de culte. 
Il avertit ainsi que cette pratique est interdite et qu’elle est 
une l illa de malediction, encore que pour les Juifs leur mecreance 
en soit une deja. 

d) Le Prophete [appele a se prononcer sur la liceite d’une 
operation dattes fralches contre dattes seches] demande : «les 
fralches diminuent-elles en sechant ? » ; sur reponse affirmative, 
il tranche : «alors non» (fa-la idan). Le tanbih est triple, 
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commente notre auteur : par le fa , le idan , et la relation question- 
reponse. 

e) Le Prophete, auquel ‘Umar a demande si un baiser [sur 
les levres] interrompt le jeune, questionne a son tour : « quel 
est ton avis, si Ton se rince la bouche ? » Ge qui s’interprete : 
le baiser precede la satisfaction du desir sexuel comme le ringage 
de la bouche precede la satisfaction de l’appetit; il n’y a pas 
rupture du jeune puisque le desir demeure insatisfait. Ce genre 
de tanblh consiste a suggerer, par mention d’un cas homologue 
(nazlr) a celui qui a ete souleve, la ‘ ilia qui commandera leur 
norme identique. — Autre exemple : le Prophete, interroge par 
une femme sur la valeur du Pelerinage qu’elle effectuerait aux 
lieu et place de son pere, lui demande : « quel est ton avis, si 
ton pere avait une dette et que tu l’acquittes ? [serait-ce bien ?] ». 
Reponse : « oui », suivie de la replique : «la dette envers Dieu 
merite davantage encore d’etre acquittee ». La dette sert done 
ici de commune 'ilia. 

4) La mention dans la Loi, pour poser une norme, d’un trait 
qui differencie le cas a considerer. Les exemples sont de deux 
sortes : 

a) Le cas a considerer est seul cite, sans la generality dont 
on le differencie. Le Prophete enseigne : «le meurtrier n’herite 
pas » ; comme il est etabli que le parent herite, le meurtre est 
done ‘ilia de son exclusion de l’heritage. 

b) Le cas a considerer est cite en liaison avec un autre proche, 
et le trait qui l’en differencie est determinant de sa norme. 
Des exemples avec « ne pas ... jusqu’a ce que » (Id ... hatta): 
«ne les approchez pas jusqu’a ce qu’e lies soient pures » (Coran, 
II, 222) ; — « ne faites pas la priere en etat de pollution jusqu’a 
ce que vous vous laviez » (Coran, IV, 43) ; — « [son epouse 
repudiee] ne lui est plus permise jusqu’a ce qu’elle ait epouse 
un autre que lui » (Coran, II, 230). — D’autres exemples, oh 
se juxtaposent seulement les deux cas differencies : « Dieu ne 
vous reprendra pas pour la legerete dans vos serments ; mais il 
vous reprendra pour les serments qui vous lient [s’ils ne sont 
pas tenus] » (Coran, V, 89) ; e’est done seulement le serment 
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valable [et non tenu] qui est la cause de la reprobation divine. 
Ou encore cette parole du Prophete : « Au fantassin une part, 
au cavalier deux parts [de butin] » ; la donnee differente est done 
l illa de chacune des deux normes distinctes. 

5) Enfin, le cas d’interdiction de ce qui empeche raccomplisse- 
ment d’une obligation religieuse : la l illa n’est pas la nature de 
la chose, mais l’empechement que celle-ci occasionne. L’inter- 
diction de la vente lors de la Priere du vendredi (Coran, LXII, 9) 
ne frappe pas la vente en tant que telle, elle demeure juridique- 
ment valable ; mais une exacte comprehension de la l illa interdit, 
nous dit-on, tout ce qui, parole ou acte, empeche de se rendre 
a la Priere avec empressement comme il se doit ( 1 ). 

En seconde position, a la suite des sources textuelles, intervient 
le consensus ou ijma \ Lorsqu’il fixe une regie legale, il fournit 
aisement par la meme l’indication d’une l illa. Des quelques 
exemples qu’avance al-Gazali sans les adopter tous, retenons 
les suivants qu’il ne recuse pas : 

a) Par ijma\ le frere germain a priorite sur le consanguin 
pour la vocation a heritage ; sa qualite de frere germain est 
done ‘ilia de sa priorite ; elle le sera egalement, par analogie, 
dans la fonction de tuteur matrimonial. 

b) Par ijma ‘, l’ignorance de la contreprestation est * ilia du 
caractere vide de la vente ; par analogie, l’ignorance du douaire 
matrimonial viciera de meme le mariage. 

c) Par ijma ‘, la detention indue d’un bien par un usurpateur 
est 4 ilia de ce que la responsabilite de sa perte incombe a ce 
dernier ; il en sera de meme, par analogie, pour le bien, lui aussi 
indument detenu, qui perit entre les mains du voleur ( 2 ). 

Yenons-en a la deduction rationnelle ou istinbat comme apte 
a deceler la ‘ ilia . Elle peut s’exercer de deux manieres, dont 
la premiere est un procede logique, dit sabr wa-taqslm : il consiste 
a enumerer les caracteres ou qualites de la chose, candidats 

(1) Manfyul, f os 123 b - 125 a/pp. 343-350 ; §ifa , f 08 5 b • 10 a/pp. 27 suiv. ; 
Musiasfdy II, 75. 

(2) Sifa*, f° 20 a/pp. 110 suiv. ; Musiasfdy II, 76. 
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eventuels a la fonction de cause, et a les eliminer tous successi- 
vement comme inadmissibles dans ce role a T exception d’un 
seul, reconnu en consequence l illa veritable. Le Manhul fournit 
comme illustration Tinterdiction de boire du vin : celui-ci est 
« liquide, rouge, ecumeux, enivrant » ; le dernier trait seul, par 
elimination des autres, sera 'ilia. Dans le Mustasfa , un exemple 
similaire est Tinterdiction de l’usure (au sens large) sur le 
froment : par elimination des autres caracteres qui auraient pu 
etre mis en cause, c’est celui de denree alimentaire qui est seul 
retenu comme 'ilia. Al-Gazali n’ignore pas qu’en matiere legale 
cette fagon d’argumenter, qu’il approuve, demeure « opinative », 
mais nous avons vu que cela n’est aucunement contraire a 
Tidee du qiyas . Au reste, entre le ta'lil auquel incite le Coran 
ou la Sunna, celui qu’enseigne le consensus et celui encore qui 
proc&de du sabr wa-taqslm , est mis en avant un trait commun : 
l’« efficience » (ta’tir) de la cause sur la consequence legale, c’est-a- 
dire de la 4 ilia qualifiee alors de mu’attira sur le hukm ( x ). Ainsi 
se trouvent soulignees l’etroitesse de leur rapport et la force de 
la causalite qui les lie. 

II n’en va pas tout a fait de meme pour la deuxieme maniere 
de Yistinbat, la plus repandue, la plus controversee, qui est la 
saisie de leur « affinite » (munasaba) sous Tangle de Tinteret 
ethique (maslaha). Que represente cette maslaha (pi. masalih) ? 
Et que faut-il entendre au juste par ladite munasaba ? 

A cette double question repond avec une certaine abondance 
le Sifa\ repris par le Mustasfa en deux developpements distincts, 
dont le premier ( 2 ) se situe bien avant la partie consacree 
proprement au qiyas . « Nous entendons par maslaha la sauve- 
garde du but de la Loi (muhafaza l ala maqsud as-Sar') ( 3 ). 
Ce but de la Loi, en ce qui concerne les creatures humaines, est 
de preserver leur religion, leur personne, leur raison, leur procrea¬ 
tion et leurs biens. Pour le connaitre, il peut y avoir le temoignage 
expres de la Loi, soit dans le sens positif, soit dans le sens negatif ; 
a defaut de ce temoignage explicite on recourt a un examen 

(1) Manual, f os 126 b - 127 b/pp. 350-352 ; $ifa\ f°* 24-26/pp. 126 suiv.; Mus¬ 
tasfa , II, 77, 84. 

(2) Mustasfa, I, 139 suiv., correspondant principalement k Sifa', f os 28-29/pp. 
142 suiv. 

(3) Mustasfa, I, 140. 
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rationnel (nazar). Mais une autre classification se presente qui 
sera, surtout dans ce dernier cas, du plus grand secours : dans 
un ordre hierarchique descendant, la maslaha portera soit sur 
des « necessites » (darurat), soit sur de simples « besoins » (hajat), 
soit sur ce qui, n’etant ni Tun ni l’autre, a du moins pour 
fonction de faciliter ou d’ameliorer (tahsinat) les choses dans le 
domaine juridico-religieux ( 1 ). Une difficulty theologique pourrait 
surgir ici, qu’al-Gazali tient a ecarter rapidement : Dieu fait 
ce qu’Il veut de Ses creatures et n’est point lie (contrairement 
a la doctrine mu‘tazilite) par la notion de « bien » ou salah ; 
mais cela n’empeche que la raison serve d’indicatrice des choses 
bonnes ou mauvaises (al-masalih wa-l-mafdsid), et que les 
Envoyes de Dieu l’aient ete pour le bien spirituel et temporel 
des creatures, en vertu de Sa misericorde, sans obligation de 
Sa part ( 2 ). L’essentiel, pour ce qui nous occupe presentement, 
est de relever l’insistance avec laquelle il est denonce que cet 
istislah , ou appel a la maslaha , ne saurait etre considere comme 
une source complementaire autonome de la Loi (allusion, a coup 
sur, a l’enseignement malikite) ; il n’est, en verite, que Impli¬ 
cation rationnelle de cette Loi par le respect des «buts» 
(maqasid) qu’elle exprime ou qu’elle implique dans ses trois 
sources canoniques, Coran, Sunna et consensus ( 3 ). 

A voir les choses largement, l’« affinite », ou munasaba, a 
travers ce qui apparait comme humainement et religieusement 
souhaitable, peut exister deja au niveau le plus eleve du rapport 
l illa-+hukm , mentionne ci-dessus, celui de l’« efficience» ou 
la'lir. Mais elle n’y est jamais indispensable et tout au plus y 
joue un role secondaire : celui de rendre plus parlant a l’esprit, 
plus convaincant subjectivement, le rapport qui s’impose entre 
la 4 ilia (autrement dit le trait ou qualite — wasf —digne d’etre 
4 ilia) et le hukm ( 4 ). L’emploi ordinaire, le plus normal, de cette 
munasaba est done celui qui intervient a defaut de ta’tlr ; et la 
encore une gradation descendante est affirmee : il est fait distinc- 


(1) Pour les exemples, voir ci-apr6s ; 6galement Laoust, op. cii ., pp. 166-171, 
d’apr^s le Mustasfa. 

(2) §ifa*j f os 28 a-34 a/pp. 159 suiv. 

(3) Surtout Mustasfd, I, 143 (bas). 

(4) Principalement Sifa*, f os 6 a-b, 9 a, 24 b, 25 b/pp. 30-32, 47, 140, 144-5 ; 
aussi Mustasfa, II, 76. 
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tion entre un rapport plus imperieusement senti, dit « adequat» 
(mula’im), et un rapport dit « rare ou lointain » (garlb), plus 
faible logiquement. Ce dernier, moins frequent, conteste, com- 
porte des degres, lesquels, sans echelle fixe, dependront selon 
les cas de Tappreciation de chaque docteur ( 1 ). 

Est-il une base plus technique sur laquelle s’opere la classifi¬ 
cation generale qui vient d’etre exposee ? Al-GazalT l’asseoit 
sur les concepts oppositionnels de ‘ain et de jins concernant la 
l illa et aussi le hukm : ou identite precise, ou appartenance 
plus vague a un genre commun. Mais l’application qu’il en pro¬ 
pose semble curieusement diflferer entre le §ifa*, et le Mustasfa. 
Dans le premier de ces ouvrages, le rapport de cause a effet 
entre ‘ ilia et hukm s’exerce, quand il est « efficient » (mu’attir), 
‘ain sur ‘ain ; quand il est « adequat » (mula’im), jins sur jins ; 
quand il est «lointain » (garlb), c’est en dehors du ‘ain et du 
jins . Dans le Mustasfa , en revanche, le ‘ain sur ‘ain ou sur jins 
est reserve a ce qui est «inclus dans la signification du texte 
de base » (fl ma‘na l-asl) et a ce qui est qualifie specifiquement 
de mu’attir ; le mula'im comporte jins sur ‘ain, et le garlb 
comporte jins sur jins . Un exemple de mula’im eclaire-t-il ce 
surprenant decalage ? Il concerne la suppression du rattrapage 
de la priere rituelle qui n’a pas ete faite en son temps lorsqu’il 
y a lieu d’invoquer a cet effet comme ‘ilia la gene excessive que 
comporterait l’execution : la gene excessive, dont les cas peuvent 
etre multiples, est congue comme un «genre » (jins); mais, 
tandis que le Sifa y voit aussi un « genre » dans la suppression 
dudit rattrapage, a cause assurement de ses diverses applications, 
le Mustasfa declare ‘ain la meme consequence qu’il envisage en 
effet dans un cas precis, celui de la priere de la menstruee ( 2 ). La 
pensee d’al-Gazall aurait-elle evolue sur ce point secondaire ? On 
ne saurait dire en definitive que sa conception personnelle du 
mula’im, et par contrecoup du garlb, en sorte veritablement 
clarifiee. 

Une autre question embarrassante que l’on estimerait volon- 
tiers d’une plus grande portee que la precedente est celle de la 

(1) Principalement 5i/a’, f° 27 b/pp. 158-9, et Mustasfd f II, 80, 84-85. 

(2) Sifa 9 , f 08 26-27/pp. 148 suiv. ; Mustasfd , II, 84-85. 
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relation a etablir entre la classification dont on vient de traiter 
et les divers degres de l’interet ethique, signales brievement 
ci-dessus, dans l’operation du la'lll ( 1 ). Des notations quelque 
peu confuses d’al-Gazali, voici ce qu’une analyse attentive se 
croit en droit de faire ressortir. Si la munasaba vise des « neces¬ 
sity » (darural) ou des « besoins » (hajal), elle n’est licite qu’au 
niveau de ce qui est juge par la stricte raison (haqlql l aqll) 
«adequat» (mula’im) aux dispositions de la Loi. Releve des 
darural Pobligation des tuteurs de faire subsister les mineurs ; 
releve des hajal leur droit de les marier. Au-dessous, concernant 
les simples mesures d’amelioration (tahsinat), la munasaba , 
d’une valeur tres variable, mais qui ne represente alors de toute 
maniere qu’un rapport « lointain » (garlb) et prend facilement 
un caractere subjectif, ne doit etre admise qu’avec l’appui d’un 
« cas de base a identity precise » (asl mu'ayyan) : la seule consi¬ 
deration de l’interet ethique, trop faible ici, risquerait d’etre 
trompeuse et ne suffit pas. II semble raeme que, rencherissant 
sur le Sifa\ le Mustasfa exige aussi cet asl mu'ayyan pour la 
validite de la « correlation » qui porte sur les hajat. Mais serrons 
de plus pres la conception logique de notre auteur a propos de 
ces tahsinat. 

II met dans cette categorie l’incapacite juridique de l’esclave 
a temoigner, alors que son incapacity comme tuteur ( 2 ) releve, 
selon lui, de la categorie precedente plus fortement assuree, celle 
des hajal : sa tutelle, a cause du service permanent qu’il doit 
au maltre, nuirait au mineur, tandis que le temoignage ne 
s’exerce qu’incidemment. Pour quelle raison done le lui interdire. 
alors qu’on Taccepte comme transmetteur de Traditions ? 
Ce serait une fausse munasaba que d’estimer contradictoire 
Texercice d’une tutelle par une personne elle-meme soumise a 
la tutelle du maitre : il n’y aurait contradiction que s’il exergait 
et subissait la tutelle sur le meme objet; le statut de la femme 


(1) Le Sifa* sugg^re brievement deux autres classifications possibles : la premiere 
par rapport aux sources 16gales, suivant qu’un texte est positif ou n£gatif ou 
n’existe pas, la seconde suivant que l’interSt ethique a envisager est celui de tous 
ou du grand nombre ou d’un seul. 

(2) Wilaya signifie bien ici «tutelle », comme le contexte en fait foi. 
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se prete a une observation similaire. On ne saurait non plus 
arguer valablement de la non-obligation pour l’esclave de faire 
la priere du vendredi: entre ces deux dispositions « pas la moindre 
odeur de munasaba ». On justifiera done l’invalidite de son temoi- 
gnage par sa condition sociale inferieure et la « faiblesse de son 
etat» fda l lf al-hal), considerees comme incompatibles avec la 
pratique du temoignage, dont la position et la valeur juridico- 
religieuses sont a un niveau eleve. — Et voici maintenant un 
double exemple de rangement parmi les tahslnat de ce qu’une 
mauvaise explication placerait au niveau un peu plus eleve des 
hajat : la presence exigee d’un tuteur matrimonial, comme celle 
de temoins, pour la conclusion du mariage. Si le premier s’impose, 
ce n’est pas parce que les femmes se laisseraient aisement 
leurrer, mais a cause de la gene qu’elles eprouveraient a parti- 
ciper directement au contrat ; s’il y faut des temoins, ce n’est 
pas pour bien etablir la chose en cas de contestation — car le 
consentement de l’epouse n’est pas atteste —, mais e’est par 
souci des bonnes moeurs et d’une honorable publicity ( 1 ). 

II serait difficile de ne pas etre frappe par le caractere un peu 
vague des generality invoquees chaque fois en faveur du ta'lll 
dans ces tahslnat , alors qu’al-Gazall lui-meme, nous Tavons dit, 
reclame pour cette categorie inferieure d ? « affinites » le secours 
supplementaire d’un « cas de base determine ». Le Sifa y procure 
heureusement a ce sujet, tout au moins avec des exemples aux 
conclusions negatives, un tres utile eclaircissement. On part alors, 
dit-il, d'elements effectivement « a identite precise » (mu'ayyan), 
« particuliers » (hassa); on tire de chacun d’eux une « propo¬ 
sition plus large » (qadiyya jumaliyya), et e’est entre ces propo¬ 
sitions elargies qu'apparaltra valable une munasaba , dans le 
sens positif ou negatif. C’est par ce mode de raisonnement qu'est 
refuse notamment — nous l’avons releve ci-dessus — le temoi¬ 
gnage de Tesclave : on oppose la vilenie manifeste de son statut 
a la haute valeur qui doit etre accordee au temoignage. Et Ton 
procedera de meme pour justifier l’interdiction de vendre des 
choses impures telles qu’un cadavre ou du vin ; que Ton ne se 
contente pas de rappeler que le contact de ces impuretes invalide 

(1) £ifa\ f° s 27 b - 35 b/pp. 159 suiv.; Mustasfd, I, 140-141. 
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la priere ; entre la vente et la priere, prises dans leur specificite 
respective, pas de veritable munasaba ; mais cette munasaba 
s’affirme et s’accepte si elle passe par des propositions plus 
larges, cedes qui, ici encore, mettront l’accent sur la vilenie 
— pour les impuretes qui souillent — a opposer a une valorisation 
que la vente comporte normalement ( x ). 

En liaison tres etroite avec la munasaba , l’accompagnant ou 
se substituant a elle, al-Gazall use frequemment d’un autre 
vocable : ihala. Dans sa theorie du ta'lll , il qualifie, lorsqu’il y a 
lieu, de muhll munasib , ou de muhll tout court, de munasib 
seul, sans difference appreciable techniquement, un sens, un 
trait, une qualite. Le substantif verbal ihala (avec le participe 
adjective muhll) veut rendre certainement l’idee de la saisie 
par rhomme d’un rapport tres probable de cause a effet, comme 
est la pensee que tel nuage va normalement donner la pluie : 
une sorte de persuasion intime, qui sans etre une conviction 
absolue d’une part, ni un simple sentiment individuel d’autre 
part, vient nuancer et renforcer l’adhesion de l’esprit a cette 
« affinite » entre la « cause » et la « norme » qu’est, dans ce systeme, 
la munasaba. Si 1 'ihala est possible aux echelons plus eleves du 
qiyas , elle n’y est jamais indispensable ( 1 2 ). D’ou la quasi-syno- 
nymie, voire la synonymie, des deux termes qu’exprime la 
formule lapidaire : « al-ma'na bi-l muhll huwa l-munasib » ( 3 ). 
La munasaba ainsi comprise avait pu, dans une generation 
anterieure, preter le flanc a la critique : al-Gazali lui-meme nous 
rappelle que le hanafite Abu Zaid ad-Dabus! (mort en 1039) — 
il aime a bien des reprises le combattre — accusait precisement 
Yihala , dans la munasaba congue de la sorte, d’un subjectivisme 
quietiste, echappant de par sa nature a la discussion. Notre 
auteur s’eleve la-contre en affirmant le caractere rationnel, et 
done sainement opposable a un adversaire eventuel, du muhll 
munasib. Puis il deplore — comme il le fait egalement ailleurs — 
les confusions multiples commises, selon lui, par les juristes dans 


(1) $ifa % foe 29 b - 30 a/pp. 175-6. 

(2) Manhul, f° 123 a-b/p. 344. 

(3) Sifa\ f° 30 a/pp. 176-7. 



RAISONNEMENT PAR ANALOGIE d’aPR^S AL-&AZAL! 


75 


la terminologie des usul ( 1 2 ). Nous retrouverons vers la fin de la 
presente etude le probleme de Yihala. 

La relation « cause-norme », 4 ilia -> hukm , tout a fait centrale 
dans l’operation du qiyas , a donne lieu encore a d’autres 
remarques et a d’autres debats. Elle ne saurait etre identique, 
c’est bien certain, a la relation cause -> effet du monde physique 
ou rationnel ; et Ton observera avec interet Feffort fourni par 
un maltre de FIslam tel qu’al-Gazall pour en mettre en lumiere 
la specificite. Son Tahdlb al-usul , dont nous regrettons de ne 
pas disposer aujourd’hui, exposait, nous dit-il, les differences 
qui existent entre la 'ilia sar'iyya juridico-religieuse et la *ilia 
4 aqliyya, relevant seulement de la raison ( 2 ). Du moins pouvons- 
nous, dans le Sifa’ et le Mustasfa, glaner plusieurs indications 
utiles, et surtout y voir notre auteur aux prises avec des questions 
classiques sur le fonctionnement et, par la meme, la nature de 
la l illa sar'iyya . 

Cette derniere, en principe, n’est pas a confondre, comme des 
maftres medievaux ont tenu a le souligner, avec la « condition » 
(sad), ni meme avec la « cause occasionnelle ou circonstance » 
(sabab), dont il a fallu reconnaltre neanmoins qu’elle ne se 
distingue pas toujours. Quoi qu'il en soit, « la cause » juridico- 
religieuse n’est pas Fimage d ? un determinisme strict, a priorique 
et total, auquel la causalite physique elle-meme demeure etran- 
gere dans la pensee classique de F Islam. La 4 ilia sar'iyya est, 
plus modestement, un « signe ou signal» ( l alama). Al-Gazali 
admet qu’elle n’est pas indispensable pour toute « norme » : la 
Loi divine ordonne et decide sans qu’une «cause » soit toujours 
decelable ou supposee exister ( 3 ). Lorsqu’elle existe, nous avons 
vu les differents niveaux qu’il assigne a sa valeur contraignante, 
et comme substrats ou elements de cette hierarchie certaines 
notions complementaires, dont quelques-unes font figure d’inter- 
mediaires entre la 4 ilia et le hukm. Ne jouant point ce role discri- 
minatoire, mais pouvant s’inserer lui aussi operationnellement 
entre 'ilia et hukm, voici a propos du tanbih ou imd 9 rencontre 

(1) Sifa*, f° 25 a/pp. 142-3 ; cf. aussi f° 56 a/pp. 379-381. 

(2) Mustasfd, II, 93. 

(3) Notamment Mustasfa, II, 54, 67, 93. 
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ci-dessus — designation scripturaire stylistiquement indirecte 
de la l illa — un autre concept : le ma'na ou « signification » 
veritable a donner a la « cause » ainsi designee. L’analyse offerte 
par Al-Gazall, en replique a des objections possibles, est bien 
suggestive, et revelatrice du besoin de concilier une logique qui 
se veut rigoureuse avec les imperatifs d’une conscience juridico- 
religieuse. II soutient que le la'lll existe et s’impose des qu’est 
connue par fmd 5 — tantot seul, tantot pourvu lui-meme d’un 
«indice » (dalala) — la relation voulue par le Legislateur entre 
un trait ou une qualite donnee (wasf) et la « norme » ; le wasf , 
en tant que 4 ilia du hukm , est desormais irrefragable ; mais, 
attention ! il convient de ne le prendre en consideration a ce 
titre qu’« en gros, d’une maniere imprecise » ('ala l-jumla), pour 
decider en definitive si le texte doit etre entendu simplement au 
pied de la lettre, dans son « expression formelle » (sura), ou au 
contraire, en vertu d’« indices » (adilla) fort variables, suivant 
la « signification » (ma'na) qu’ilimplique et qui sesaisit soitdans 
l’immediat soit apres quelque reflexion : il peut en resulter une 
interpretation elargissante, qui n’exclut pas pour autant une 
eventuelle elimination partielle. Exemple : la Tradition prophe- 
tique «le juge ne jugera pas en etat d’irritation »; l’irritation 
est bien la ‘ ilia de Tinterdiction, mais dans ce qu’elle a d’essentiel, 
qui est le ma'na qu’elle implique, c'est-a-dire TafTaiblissement 
de la raison ; et c’est lui qui entrera en ligne de compte dans 
Tinterdiction de juger ; une faible irritation qui n’empeche pas 
Tesprit de fonctionner normalement ne tombera pas, en revanche, 
sous le coup de cette interdiction ( 1 ). Voici un exemple d’un autre 
ordre, plus subtil : le Coran (II, 229) autorise le divorce conven¬ 
tional avec renonciation au douaire par la femme — ce qui est 
classiquement le hul 1 — s’il y a crainte que les epoux ne respec- 
tent pas les «limites » fixees par Dieu ; le hukm est ici la liceite 
de ce divorce conventionnel, sa l illa est la crainte qui vient 
d’etre indiquee ; on pourrait, declare al-Gazall, s’en tenir la ; 
mais il trouve au moins aussi judicieux de dissequer davantage : 
dans l’usage courant le hul 1 n’est pratique que lorsqu’il y a cette 
crainte, la crainte est « occasion » (sabab) dela pratique du hul' ; 

(1) $ifa\ f 0S 11 a-13 b, 15 b/pp. 60 suiv.; tr&s r6sum6 dans Mustasfa , II, 
76 (haut). 
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done la liceite du hul‘ se manifeste dans et par la pratique 
effective du hul‘. Entre la « cause » et la « norme » est intervenu 
le « fait » (fi‘l). Mais Pintermediaire (wasita) entre ‘ilia et hukm , 
qui etait dans Pexemple precedent « du c6te de la ‘ilia », est, 
dans celui-ci, « du cote du hukm » ( x ). 

Ce sont, cependant, touchant la ‘ilia par rapport au hukm , 
trois questions fortement debattues de son temps, qui ont 
davantage encore occupe al-Gazali : le tahsis , le tarklb et 
Pabsence de ta‘diya . 

Le tahsis est une « particularisation » ou « specification » de 
la ‘ilia, telle que sa presence n’entraine plus celle du hukm. 
Est-ce acceptable doctrinalement ? Pour les uns, si tahsis il y a, 
cela prouve la faussete de la ‘ilia ; pour les autres uniquement 
une limitation de son emploi. Le safPite Abu Ishaq [as-SirazI] 
(m. en 1083) en rejetait l’idee, non point qu’il refusat d’admettre 
une particularisation affectant le trait ou la qualite (wasf) 
reconnue comme ay ant valeur de ‘ilia ; mais, selon lui, e’est 
r« ensemble», wasf et particularisation de ce dernier, qui 
constitue veritablement la ‘ilia ; la suppression du hukm lorsque 
cet « ensemble » n’est pas realise est done en vertu meme de la 
4 ilia , et ne porte pas atteinte a celle-ci. Cette position est dictee, 
de toute evidence, par le souci de ne pas amoindrir la valeur 
causale de la ‘ilia juridique en face de la cause d’ordre strictement 
rationnel. Al-Gazali, d’ailleurs, souligne que des divergences en 
la matiere proviennent de ce que Ton attache le terme meme 
de ‘ilia tantot a du proprement « rationnel» (‘aqliyyat), tantot 
a des « motifs d’agir » (bawa‘il), tantot a des causes « coutu- 
mieres » (‘adat) : contrairement a la theologie, le droit penche 
d’ordinaire pour cette derniere conception, qui se trouve faciliter 
Padmission du tahsis ( 1 2 ). Mais de quelle maniere et dans quelle 
mesure notre auteur lui-meme Paccepte-t-il ? II differencie trois 
sortes de cas, avec, pour le premier, le plus delicat, des distinguos 
supplementaires. C’est d’abord ce que Pon nomme « infirmation » 
(naqd) de la ‘ilia, lorsque la pleine extension de son effet est 

(1) $ifd\ fos 18 b - 19 a/pp. 102-3. 

(2) £ifa\ f os 66 a-67 b/pp. 471 suiv. ; Mustasfa, II, 93, 96. 
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empechee par un element contraire : si ce dernier est une 
« exception » (istitna') portant, peu importe, aussi bien sur une 
4 ilia indubitable que sur une 4 ilia opinative, la 'ilia se « parti¬ 
cularise » a ce qui reste en dehors de l’exception ; s’il est autre 
qu’une exception, la 4 ilia ainsi atteinte, lorsqu’elle est textuelle 
et indubitable, n’etait done pas jusque-la completement formulee, 
tandis que le sort de la 4 ilia opinative dependra de la force 
originelle que lui accordera le jugement des docteurs. Les 
groupes deux et trois ne comportent pas de semblables subdivi¬ 
sions : il s’agit soit d’une l illa dont l’« integrity » (kamal) est 
reconnue — par exemple pour le statut de l’enfant de la femme 
esclave —, mais dont le hukm est repousse par une 4 ilia contraire 
dans un cas special, soit de Tinvalidite de la l illa du fait que son 
objet ou les conditions qu’elle pose viennent a faire defaut : 
pas de probleme theorique, alors, pour les juristes, meme si les 
fervents de la dialectique tiennent a alimenter sur ce theme 
leurs debats ( 1 ). 

On retrouve, par contre, des distinctions du meme genre que 
ci-dessus a propos du tarklb , e’est-a-dire de la coexistence de 
deux l illa pour un meme hukm . Est-elle possible, aux yeux 
d’al-Gazall ? Apres avoir penche pour la negative dans le 
Manhul ( 2 ), il repond « oui » plus tard, en prenant bien soin de 
faire comprendre la 4 ilia legale comme un « signal » ( l alama), 
et non comme une cause d’ordre proprement rationnel; mais 
encore estime-t-il necessaire de pousser l’analyse et de nuancer, 
dans le Sifa\ plus meme que dans le Muslasfa. Sur le plan des 
« motifs d’agir » (p. ex. la pauvrete ou la parente comme inci¬ 
tation a la charite), ou de conditions posees faisant office de 
4 alamat (tu seras repudiee si ... et tu seras repudiee si ...), deux 
4 ilia peuvent valoir, pour le meme hukm, ou ensemble ou sepa- 
rement. Il arrive aussi que la Loi ait une solution identique 
— peine de mort, interdit matrimonial — a partir d’actes ou 
de situations qui different ; mais, il faut y prendre garde, ce 
meme hukm , egalement provoque par deux 4 ilia distinctes (ou 


(1) Sifa*, 64 b - 70 b/pp. 458 suiv. ; Mustasfd, II, 93-96. 

(2) Manhul , f° 144 b/p. 398, oil il est soulignS que la question ne datait que 
d’une cinquantaine d’annSes. 
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par plusieurs), ne depend evidemment pas de leur conjonction 
(Sifcf). Si toutefois (Mustasfa), chez le meme sujet, deux 4 ilia 
(ou plusieurs) ayant un hukm identique, se rencontrent, al-Gazall, 
contre Pavis d’aucuns, refuse d’y voir theoriquement autre 
chose qu’un hukm unique, effet unique d’une dualite (ou pluralite) 
de 4 ilia . Quid de l’apparition d’une deuxieme ‘ilia lorsqu’une 
premiere etait deja etablie ? Pour les uns, point de gene a les 
admettre ensemble a moins d’une totale contradiction ; pour les 
autres — et tel est bien le sentiment de notre auteur —, cela 
n’est vrai que si la premiere ‘ilia est solidement fondee, sur texte 
ou sur consensus ; si elle n’est qu’opinative, elle risque d’etre 
ebranlee et il se peut qu’une preference doive etre accordee a la 
deuxieme ‘ilia (ex. : l’aumone que l’on voit faire a un pauvre, 
en principe pour sa pauvrete, l’est parfois davantage a cause 
de sa parente avec le donateur) ( 1 ). En consequence d’une dualite 
(ou pluralite) possible de ‘ilia (pi. ‘ilal), l’exigence supplemental 
formulee par certains pour la validite de la relation ‘ilia -> 
hukm , de sa constante « reversibilite » (‘aks) — ou en d’autres 
termes non -‘ilia -> non -hukm — est repoussee comme illogique, 
sauf negation de la totalite des ‘ilal possibles pour un hukm 
donne ( 2 ). 

Enfin, la question concernant l’absence de ta‘diya est d’une 
importance particuliere, parce que hanafites et safPites se sont 
sur elle obstinement combattus. Les hanafites ne reconnaissent 
de ‘ilia que dotee d’une «transitivite » (ta‘diya), c’est-a-dire 
susceptible d’etre mise en oeuvre dans un cas derive a partir 
du cas de base. Les safPites, au contraire, acceptent qu’une ‘ilia 
soit «intransitive » (qasira), intransmissible a un cas derive. 
L’argumentation pour et contre est tres serree, souvent subtile 
sous son revetement scolastique, mais instructive si on la ramene 
a l’essentiel. L’opposition, en effet, se fonde sur la conception 
meme de la fonction de la ‘ilia par rapport au hukm . Les 
hanafites ne recourent pas a la ‘ilia pour poser le hukm du cas 
de base ; mais il la font pourtant entrer en jeu, a partir meme 


(1) $ifa\ f os 70 b - 72 b/pp. 514 suiv. ; Mustasfd, II, 96-97. 

(2) Mustasfd, II, 97-98, ou est aussi critique le sens donn6 par les hanafites 
& ce * aks . 
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de ce cas de base, pour poser le hukm du cas derive ; il n’est 
done pour eux de l illa d’un cas de base que dans la mesure ou 
un cas derive le justifie. Les safi‘ites, au contraire, et al-Gazali 
parmi eux, commencent par degager et justifier la 4 ilia du cas 
de base, pour examiner ensuite si elle est extensible a un cas 
derive; la ta‘diya est consecutive a la validite d’origine ; 
« comment le consequent d’une chose serait-il ce qui vient la 
valider ? » Une fois de plus, notre auteur assure que si Ton 
s’entendait sur le sens des termes, on s’entendrait sur le fond ; 
et e’est en raflinant sur les notions de ‘ ilia , de «validite » 
(sihha), d’« invalidity » (butlan), qu’il tente de reduire ses 
adversaires et de supprimer la ta'diya comme condition prealable 
du ta l lll ( 1 ). 

Nous allons maintenant descendre sensiblement dans la 
hierarchic des valeurs en passant du qiyas al- l illa au beaucoup 
moins solide qiyas as-sabah. L’analogie y repose sur une « simi¬ 
litude », en principe peu contraignante bien qu’opinativement 
acceptee, parce qu’elle ne dispose pas d’un moyen terme qui 
soit pleinement l illa pour le hukm . C’est ainsi que la ressemblance 
de l’esclave sera tantot avec l’homme libre, tantot avec l’animal; 
car si, d’un cote, il jouit de certaines facultes de disposition 
comme l’homme libre, d’un autre c6te, comme l’animal, il est 
possede et ne possede pas. Pareille incertitude ne se prete guere, 
on le congoit, a une rigoureuse formalisation. Gependant, une 
question soulevee et traitee en liaison avec le qiyas as-sabah , 
celle du /ard, sur laquelle nous reviendrons dans un instant, 
est l’occasion d’une mise en place plus precise, dans le Manhul 
d’abord, puis dans le Sifa ’ qui s’y refere, enfin dans le Mustasfa 
qui tente une presentation partiellement renouvelee ( 2 ). Le sabah 
n’atteint pas — il y est beaucoup insiste — au niveau du 
muhll ; il ne peut se prevaloir d’une «aflinite » (munasaba) 
directe avec le hukm . Mais al-Gazali le rehabilite et le renforce 
dans une assez large mesure en lui accordant qu’a defaut de 


(1) Sifa’, f os 72 b - 73 b/pp. 537 suiv. ; Mustasfd, II, 98-99; et, pour confir¬ 
mation de la th6se hanafite, Sarahs!, Usui, 6d. Gaire, 1954, t. II, pp. 158-160. 

(2) Manfiul, f<* 137 b - 140 a/pp. 378-384 ; §ifa\ f os 42 a - 56 a/pp. 303 suiv. ; 
Mustasfa, II, 81-86. 
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saisir pleinement ou de faire apparaltre rationnellement un lien 
de cette nature, il en suggere ou tout au moins en « donne a 
soupgonner » (yuhim) l’idee. La similitude suppose meme une 
« qualite » (wasf) ou trait commun, qui n'est point a proprement 
parler ‘ ilia et n’a point d’« affinite » directe avec le hukm , mais 
qui possede une « affinite avec la l illa du hukm ». Ainsi, par un 
detour, par un « intermediate » (wasita), en recourant « par une 
sorte de necessity (darura) » au signal ( l alama) juge le plus 
pertinent en direction de la ‘/ZZa, le qiyas as-sabah s'efforce de 
recouvrer sur le plan logique une certaine dignite. Al-Gazall va 
jusqu'a declarer que le plus grand nombre peut-etre des qiyas 
operes par les juristes est susceptible d’y etre ramene. 

Reste le lard (ou ittirad ), auquel il vient d'etre fait allusion. 
Le qiyas al-lard est celui qui pretend se fonder, a defaut d'une 
«affinite» entre un «trait» (wasf) et un hukm , sur leur 
« coextension », en ce sens du moins que lorsque le trait existe, 
existe aussi le hukm . Malgre certaines reserves exprimees, les 
textes competent ici tres souvent cette notion, sans distinction 
theorique toujours suffisante, par celle de l aks ou « reversibilite » 
— revenant a non -wasf -> non -hukm — dont nous avons vu 
ci-dessus qu'elle est mal admise pour la l illa. Qui dit 4 ZZZa, au 
contraire, dit ZarcZ, comme l'enonce al-Gazall. Mais le lard a lui 
seul, meme s'il convient de Taccompagner du l aks , est-il, en 
cette absence d'une « affinite » qui lui donnerait du poids, une 
condition suffisante pour un qiyas ? Les avis ont ete la-dessus 
tres partages. Notre auteur a d'abord hesite; plus tard, en souli- 
gnant que la terminologie de ses devanciers ou de ses contem- 
porains est souvent trompeuse, en insistant sur la defiance 
injustifiee a ses yeux dont le qiyas at-tard est trop frequemment 
Pobjet, il s'efforce d’apaiser la controverse par des analyses 
ingenieuses et une solution nuancee. Si la coexistence entre wasf 
et hukm ne consiste qu’en un simple accompagnement (prepo¬ 
sition ma‘ — avec), la voie du tard est insuffisante, tandis que 
serait admissible celle du sabah , pourvue d’atouts supplemen- 
taires. Le tard , en revanche, est apte en principe, sauf apparition 
d'un wasf plus pertinent, a fournir un qiyas valable si Pon peut 
se permettre de pretendre que Pexistence de son hukm est due 
a (preposition bi = par) celle de son wasf. Au surplus, a ce niveau 
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de la « non-aflinite » (sabah ou lard), toute relation congue est 
invitee a ceder le pas, s’il y a lieu, a une relation plus pertinente. 
Voici un tard , assurement fautif : le vinaigre est un liquide sur 
lequel on ne construit pas de pont, done il ne supprime pas 
Timpurete ; ou bien : Teau est un liquide sur lequel on construit 
des ponts, done elle supprime Timpurete. Or, si Teau supprime 
Timpurete, e’est pour une raison que Dieu seul connait; la 
construction des ponts n’a rien a y voir, evidemment. 

Alors que sabah et tard paraissent, au premier abord, se definir 
bien differemment, leur tres etroite parente, voire chez plus 
d’un leur confusion, est un trait dominant dans le traitement 
traditionnel de la matiere. Al-Gazall s’est attache a bien marquer 
ce qui, technologiquement et axiologiquement, les separe, tout 
en mettant l’accent sur leur tres forte connexion. Le tard , 
contrairement au sabah , et e’est en cela qu’il lui est inferieur, 
ne fait pas comprendre le hukm , meme « par intermediate », 
et n’atteint pas non plus a un degre de « grande probabilite 
opinative » (galabat az-zann). Mais leur caractere commun est 
neanmoins affirme avec vigueur, non seulement du fait que le 
sabah implique necessairement en lui-meme un tard — comme 
tout qiyas valable —, mais surtout parce qu’en fin de compte 
le sabah n’est guere qu’un tard privilegie, dote d’un petit 
« quelque chose en supplement (ziyada) ». Aussi leur « nature 
essentielle » (dat) est-elle identique, et Ton ne saurait parler a 
leur sujet de deux « genres » (jins) distincts. Et al-Gazall ne 
craint pas de dire que renier le tard obligerait a renier le sabah ( 1 ). 

Nous voici parvenus au bas de Techelle, apres avoir, en 
compagnie de notre auteur, descendu les degres qui menent de 
la connaissance solide » ( l ilm , ma'lxxm) ou «peremptoire» 
(maqtu 1 bih) — soit «immediate et spontanee» (awwall badlhi), 
soit « reflechie » (fikrl nazari) — a T« opinatif » (zannl , maznun) 
plus ou moins probable, plus ou moins « manifeste » (jail) ou 
« cache » (hafl) ( 2 ). Du reste, dans sa pensee, explicitee a bien 


(1) Cf. note pr6c6dente, & completer par Manhul , f os 123 a, 126 a/pp. 340, 
348-350. 

(2) Notamment $ifa\ f° 10 a/p. 54. 
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des reprises, l’« opinatif » legal n’est pas detache completement 
du « peremptoire »; c’est celui-ci qui lui donne poids et autorite : 
« quand on adopte une 4 ilia opinative congue comme telle, c’est 
qu’on pose peremptoirement Texistence de Topinatif, et qu’on 
pose peremptoirement Texistence du hukm en concomitance 
( l ind) avec l’opinatif ». II en est de meme de T« effort personnel » 
(ijiihad) : le zannl y est en vertu d’un hukm qat l L Mais V ijiihad , 
de toute maniere, contrairement a raffirmation d’as-Safi‘1 dans 
sa Risala ( x ), ne se confond pas avec le qiyas , que d’une part il 
deborde, et ou d’autre part il n’a pas toujours a intervenir. 

II serait possible d’allonger sensiblement cet expose en mettant 
a contribution les sections des memes ouvrages consacrees aux 
conditions de validite du hukm , du cas de base, du cas derive, 
ou encore a celles qui «contredisent ou vicient» (Vtiradat , 
mufsidat) le qiyas en lui-meme ou en ses divers elements. Mais 
une grande partie de leur contenu detaille peut sans dommage 
etre regardee comme negligeable pour notre propos : les repe¬ 
titions y abondent, sous des formes a peine modifiees, et Ton 
y releverait des mises en garde contre des erreurs logiques 
evidentes, par un souci sans doute didactique d’examen total 
et de systematisation. Quelques principes, neanmoins, sont a 
extraire et a retenir. On ne doit pas operer de qiyas sur un autre 
qiyas , ni pour asseoir une obligation religieuse deja solidement 
fondee. Le qiyas est licite sur toute « norme » (hukm) dont on 
peut « etablir le motif » (ta'lll). Tandis que le qiyas est illicite 
sur Texception a une regie generate quand on ignore la raison 
de cette limitation, il est licite quand on la connalt. Et ceci, 
dont la portee doctrinale est grande : le hukm du cas de base 
est exclusivement pose par la voie «traditionnelle et legate » 
(sam l i sar‘i), celle des textes scripturaires et du consensus ; et 
il faut au reste prendre garde a ne pas l’alterer par Tenonciation 
du motif. Parmi les questions controversees entre les docteurs : 
le qiyas est-il licite sur une «tradition dite par voie unique » 
(habar al-wahid)? al-Gazall repond par la negative ; — est-il 
a exclure en matiere penale ? al-Gazall, fidele a la ligne safi‘ite, 
estime que non. Pour le culte en revanche, il recommande d’etre 


(1) Risala, 6d. Caire, 1940, § 1323-1326. 
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circonspect et sa seule exclusive totale concerne les principales 
formules rituelles de la priere canonique ( 1 ). 

On ne saurait manquer d’etre frappe par la Constance avec 
laquelle notre auteur tend a avantager, voire a privilegier autant 
qu’il se peut, dans sa theorie du raisonnement juridique par 
analogie, le scripturaire sur le proprement « rationnel» ( l aqlT). 
Disons que pour lui, en dernier ressort, et quelle que soit la 
part du rationnel, c’est le fondement scripturaire (ou le consensus) 
qui l’emporte dans l’analyse et qui justifie le tout. Partisans et 
adversaires du qiyas s’affrontaient sur ces deux points : ration- 
nellement, est-il inadmissible, admissible ou obligatoire ? Y a-t-il 
contre lui ou en sa faveur un argument specifiquement religieux ? 
Pour al-Gazali, qui combat vigoureusement les theses contraires, 
la raison laisse le champ libre sans interdire ni exiger, encore 
qu’elle estime utile qu’on puisse en user; c’est l’argument 
traditionnaliste religieux qui determine l’acceptation definitive 
et valorise l’operation ( 2 ). 

Plus parlante encore et plus remarquable est la demonstration 
qui fait l’objet de tout son ouvrage intitule Asas al-qiyas . II y 
affirme categoriquement des l’entree et il veut prouver ensuite 
par le menu que le qiyas est toujours inseparable d’un « ensei- 
gnement» ou «instruction » d’origine divine ou islamo-commu- 
nautaire qui est bien ce que l’on entend par le terme technique 
de tauqif. En verite, «la Loi tout entiere est tauqif », bien que 
les neuf dixiemes de la reflexion dans le fiqh relevent de la « pure 
raison » ( l aqli mahd). Si Ton n’abuse point du terme de qiyas , 
si notamment on ne l’applique pas au raisonnement par l’uni- 
versel — ce qui n’empeche pas, une fois la l illa fixee, 
d’universaliser le hukm — ou au rattachement de la chose a 
son semblable par le seul motif qu’elle lui ressemble, il n’y a 
pas de dualite oppositionnelle entre qiyas et tauqif . Certes, les 
modalites de ce dernier sont multiples (parole, action, allusion, 


(1) Manful , fo» 146 a - 158 a/pp. 401-425 ; £ifa\ f° B 78 b - 85 b/pp. 600 suiv. ; 
Mustasfd ., II, 58, 67. 

(2) Manfiulyt 08 115 b - 117 b/pp. 324-332 ; Mustasfb, 11,56-58,65-69. 
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silence), comme sont multiples ses points d’intervention : il est 
besoin de lui pour decider « si le genre de la « signification » 
(ma l na) consideree entre bien dans celui du hukm », ou pour 
etablir ou nier une ratio legis, ou pour faire connaitre comment 
cette ratio se degage de tout ce qu’elle ne doit pas englober et 
englobe tout ce par quoi elle doit compter. La seule «vue 
personnels » (ra’y) n’y suffit pas ( 1 ). 

Dans la deuxieme partie du livre, il passe en revue, dans le 
meme but, ce qu’il appelle les dix « voies » (masalik) pour le 
«degagement du determinant de la norme» (tanqih manat 
al-hukm), en donnant a cette expression un sens beaucoup plus 
etendu qu’il ne sera retenu dans le Mustasfa ( 2 ). La premiere 
voie, qu’il reconnalt ne pas etre toujours du qiyas , est celle du 
rattachement qui s’impose a la « signification du cas de base » ; 
le probleme souleve n’est pas tres severe, non plus que pour la 
troisieme voie, celle de l’« avertissement de l’inferieur au 
superieur » (tanblh bi-l-adna 1 ala l-a'la), c’est-a-dire de Ya fortiori , 
quand du moins celui-ci est d’ordre « peremptoire ». L’affaire est 
plus delicate pour la deuxieme et la quatrieme voies, qui seraient 
identiques a la premiere et a la troisieme si elles n'etaient d'ordre 
« opinatif ». Al-Gazall raisonne alors ainsi : la mise de cote, qui 
permet le qiyas , d’un caractere distinctif entre cas de base et 
cas derive ne doit se faire que si Ton a tout au moins «flaire 
l’odeur » (istinsaq ra'iha) du determinant de la norme, a defaut 
de le saisir pleinement. Pour Ya fortiori opinatif, voici un 
exemple : Texpiation d’un meutre non-intentionnel etant 
raffranchissement d’un esclave croyant (Coran, IV, 92), elle est 
due a plus forte raison s’agissant d’un meurtre intentionnel; on 
pourrait objecter que ce type d’expiation ne convient pas pour 
les plus grands crimes, punis de mort; mais on repliquera que 
la Loi l’ordonne egalement pour telle autre tres grave infraction ; 
et puis, s’autorisant de l’usage de la langue arabe et du dire 
islamiquement admis que «le hukm sur un est un hukm sur 
l’ensemble », on estimera qu’une prescription ne se limite pas 
en principe a l’expressement enonce : sa particularisation est 

(1) Asas, 178 b- 188 a. 

(2) Voir ci-dessus. 
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subordonnee a la prise en consideration formelle d’un caractere 
distinctif ( x ). 

Les voies cinq a huit, qui rappellent approximativement les 
modes superieurs du qiyas rencontres ci-dessus, permettent des 
rattachements assez faciles aux sources scripturaires ou au 
consensus. Nous sommes en droit d’attendre avec plus de curio- 
site la neuvieme voie, celle du qiyas as-sabah , ou le rapport avec 
la base est par definition meme plus distendu. Comment, par 
exemple, justifier que Ton etende l’interdiction de l’usure au dela 
des six matieres usuraires textuellement designees, notamment 
a un aliment tel que le coing, alors que le caractere alimentaire 
n’a pas, techniquement parlant, d’« affinite » avec l’interdit ? 
Une premiere reponse est que «les Compagnons du Prophete se 
gardaient de l’usure sur le pain, la farine, la pate ; cela prouve 
que l’usure n’est pas liee au mot froment, puisqu’elle subsiste 
quand celui-ci ne s’applique plus ; le hukm se rapporte done a 
une qualification plus large », que la raison, puis les «indices » 
(dalalat) fournis par la Loi permettent de determiner comme 
etant le caractere alimentaire. L’appel au consensus des Compa¬ 
gnons du Prophete, meme s’il n’intervient que partiellement, ne 
reduit-il pas la pertinence de cette analyse en tant qu’illustration 
du sabah ? Une deuxieme reponse entre davantage dans le vif, 
toujours sur le theme de l’aliment comme matiere usuraire et 
pour soutenir la meme solution. On n’y invoque point d’ijmd* ; 
mais l’elimination des caracteres concurrents possibles y est 
faite par confrontations successives deux a deux, a l’aide du 
critere qui accorde la preference a ce qui « donne a soupgonner 
Timplication d’une utilite (ethico-religieuse) » (yuhim inliwa ’ 
‘ ala maslaha) ( 1 2 ). C’est bien, nous favons deja vu, sur cette 
derniere base qu’al-Gazall asseoit le qiyas as-sabah. Mais 
comment ne pas rapprocher les deuxexemples qu’il en donne ici, 
et le procede d’elimination qu’ils comportent, du sabr wa-laqslm 
rencontre ci-dessus, a un niveau plus eleve, et de l’application 
quasi identique qu’il en presente ? La demarcation est bien deli¬ 
cate, si Ton parvient meme a la preciser. 

(1) Asds, f os 190 a- 193 b. 

(2) Asas, f° 195 a-b. 
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Enfm, dixieme et derniere de ces voies, qu’il est semble-t-il, 
un peu surprenant de trouver seulement a cette place : Yihala , 
cette presomption de convenance que nous avons eu a cerner 
plus haut. Elle offre a 1’auteur, il est vrai, une excellente occasion 
de soutenir sa these du tauqlf , dans la meme ligne generale 
qu’a propos du sabah , mais avec une argumentation plus poussee, 
plus dialectique, qui contribue a mettre en lumiere le fond de 
la pensee. II en resulte que l’autorite du muhll reside dans son 
aptitude a atteindre a la plus forte probability opinative dans 
la recherche des motifs de la Loi; et cette probability doit tenir 
essentiellement compte des «habitudes» ( c addt), notamment 
celles de la Loi : pour le meme type d’impuretes sortant des 
corps, on applique aux femmes les memes regies qu’aux hommes, 
parce que la Loi, hormis une exception unique, n’a pas l’habitude 
de differencier en cela. Oh est le tauqlf ? Dans le fait que les 
Compagnons du Prophete, dans le sillage du Prophete lui-meme, 
ont ete d’accord pour suivre la plus forte opinion probable en 
reference aux «habitudes» dominantes. L’enseignement des 
Compagnons, qui est tauqlf , est connu par leurs actes aussi bien 
que par leurs paroles ( 1 ), ce qui acheve d’eclairer pour nous 
l’exemple precedemment donne a propos du qiyas as-sabah. 


Au cours de la presente etude nous nous sommes efforce de 
demonter, puis de reconstituer tranche par tranche un systeme ; 
car ctest bien un systeme que represented, en la matiere, les 
idees d’al-GazalL A-t-il reussi dans cette tentative de coherence, 
voire de structuration ? Oui, pour une large part, en depit de 
quelques flottements mineurs, rendus plus sensibles par la 
plurality des ouvrages qui s’echelonnent a des dates variees. 
Sources religieuses et exercice de la raison, telles sont les deux 
grandes composantes dont la premiere a primaute ; et a elle se 
ramene en definitive le fondement reconnu de cette logique, plus 


(1) Asds , f os 196-198. 
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subordonnee en realite a des decisions prealables et a des vues 
traditionnelles qu’elle ne s’organise et opere librement. Pareille 
aventure est loin d’etre isolee dans T Islam medieval, qui prisait 
fort les usul al-fiqh ; chez notre auteur elle est particulierement 
meritoire par l’approfondissement du probleme et par les 
analyses theoriques qui, pour ne pas etre toujours convaincantes, 
n’en sont pas moins habilement congues. Une scolastique parfois 
forcee n’en est pas absente ; mais il ne pouvait guere alors en 
etre autrement. S’il arrive que l’expression soit trop breve ou 
qu’elle soit diffuse et embrouillee, la reprise du theme en des 
chapitres ou en des livres differents a permis de remedier le 
plus souvent soit a des insuffisances soit, au contraire, aux 
inconvenients d’une certaine prolixite. Al-Gazall avait conscience 
de la difficulte de l’entreprise, lorsqu’on desire comme lui la 
pousser a fond ; et il n’etait pas convaincu que tout lecteur put 
veritablement comprendre. Souhaitons seulement, quant a nous, 
ne pas tomber sous le coup de Tavertissement sarcastique qu’il 
a mis en tete de son Sifa ’ : 


xAJ\ juWI Uli 


wL-A-J C-J 1-1^3 \ 11-L& U a/S Aa yQgb 


« A resprit fige et borne le dessein de ce livre echappera ». 


Robert Brunschvig 
(Paris) 



LE SAYD AL-HATIR 

• • 

D’ABU L-FARAG IBN AL-GAWZI 


Preliminaires bio-bibliographiques 

1. L’ auteur. 

‘Abd al-Rahman Ibn ‘All Abu 1-Farag Ibn al-6awzl( 1 ) que 
nous designerons ici par I. G. est ne a Bagdad dans les premieres 
annees du vi e /xn e siecle (rapproximation varie de 508 a 513/ 
1114-1120) dans une famille de commergants. Orphelin de pere, 
il fut tres tot, confie par sa mere et sa tante a un maitre hanbalite, 
Abu 1-Fadl b. Nasir, qui exerga sur sa formation une profonde 
et durable influence et le poussa vers toutes les sciences ensei- 
gnees a l’epoque : ainsi I. G. rapporte-t-il qu’il a suivi l’ensei- 
gnement de quatre-vingt-sept maftres. 

II remporta tres vite d’eclatants succes de sermonnaire qui 
lui assurerent un prestige considerable sur les masses ( 2 ), tout 
en lui attirant de solides inimities. Protege par le califat qui 
voyait dans sa personnalite virulente, un instrument du retour 
a Torthodoxie, et dans le hanbalisme, un moyen d’affirmer 


(1) Nous avons fait du Sayd al-fralir une traduction (these pour le doctorat 
de troisteme cycle soutenue en Sorbonne en 1970) & partir des Editions suivantes : 
a-Muhammad al-Gazali, 1 vol., Dar al-Kutub al-hadija, Le Gaire, s.d. b- *A1I et 
Nagi Tantawl, Dar al-Fikr, 3 volumes, Damas, 1960. Get article reprend avec 
quelques modifications l’Avant-Propos que nous avions donn6 k ces Propos 
d’Ibn al-<jrawzl. Nous tenons k remercier ici M. le Professeur R. Brunschvig des 
remarques qu’il a bien voulu nous faire et dont nous avons tenu le plus grand 
compte. 

(2) Voir les pages que lui consacre Ibn Gubayr dans sa Rihla , Beyrouth 1959, 
253 sqq. 
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l’independance politique de la dynastie abbasside vis-a-vis des 
Seldjoukides, il a joue, semble-t-il, un role politique de diffusion 
et de propagande, sans pour autant occuper de charge officielle 
dans Tadministration califienne. Quoi qu’il en soit, son influence 
fut determinante dans la lutte contre le chiisme. 

Le Calife al-Nasir, qui acceda au trone en 575/1180, supporta 
longtemps l’humeur intransigeante d’L G., mais celui-ci finit 
par tomber en disgrace et, en 590/1194, fut conduit en residence 
surveillee a Wasit oil il demeura cinq ans dans une solitude a 
peu pres totale. Son retour a Bagdad souleva de grands depla¬ 
cements de foule, mais il devait s’eteindre, en 597/1201, non sans 
avoir repris son activite de sermonnaire ( 1 ). 

Son oeuvre est immense et couvre tout le champ du savoir 
de son epoque. 

2. L’ceuvre. 

S’il est parfois difficile de cataloguer telle ou telle oeuvre de 
la litterature arabe classique selon des criteres et une terminologie 
valables pour des genres developpes a une autre epoque par une 
autre civilisation — et Ton s’en tire habituellement en la 
declarant «litterature d’adab » — il semble que cette difficulty 
soit plus grande encore concernant la production d’L G. En effet, 
les sujets s’y contaminent, les developpements s’y entrecroisent, 
les repetitions y foisonnent de meme que les contradictions, 
le tout etant baigne par des preoccupations nettement 
moralisantes. 

Pour nous, il n’est point question de proposer ici une nouvelle 
classification qui permettrait d’evacuer le concept de « genre », 
mais nous voudrions seulement, dans cette simple approche 
bibliographique, ebaucher deux lignes directrices qui devraient 
recouper les preoccupations les plus manifestes de hauteur. En 
effet, le trait fundamental de la personnalite d’L G. est le besoin, 
partout signifie, d’atteindre a la Sagesse. 

D'une part, cette sagesse est, a ses yeux, conditionnee par 
Tequilibre psycho-physiologique de Tindividu, d’ou une curiosite 

(1) Nous renvoyons pour plus de details k : Ibn Ragab, Kitab al-Dayl *ala 
Tabaqat al-ganabila, I, Le Caire, 1372/1952 et H. Laoust, E.I. (2), III. 
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assez generate pour la nature et, tout specialement, pour les 
questions de nutrition (ce qui Fa conduit d’ailleurs a rediger 
quelques traites de medecine). 

D’autre part, elle s’identifie, au niveau doctrinal, avec le 
hanbalisme qui devait garantir, dans le contexte socio-culturel 
de son epoque, 1. le maintien d’un certain equilibre entre Science 
et Foi — que nombreux, soufis, ascetes, devots d’une part et 
gens de tradition, de jurisprudence ou de theologie d’autre part, 
avaient tendance a rompre — et 2. peut-etre, par projection 
dans le politique, la meilleure sauvegarde contre les menaces 
qu’il sentait poindre a l’Est. 

Doue pour la sagesse avec, cependant, un temperament 
combatif, il ntest point trop etonnant qu’il ait ete, comme on 
s’accorde a le dire, moraliste et sermonnaire, homme de parole 
done et brillant, fluide, acerbe, lyrique, au savoir inepuisable 
mais non toujours sans lacune. On ajoute aussi qu’il est « Tun 
des polygraphes les plus feconds de la litterature arabe» 
(H. Laoust), homme d’ecriture done, auteur d’environ 
deux cents ouvrages dont, parmi ceux qui nous ont ete conserves, 
plus de trente sont edites ( 1 ). II serait toutefois illegitime de 
penser que ces deux formes d’activite, parole/ecriture, aient pu 
etre contradictoires ou, a tout le moins, sans relation. I. G. avait 
parfaitement conscience de toucher par elles deux publics 
difTerents (auditeurs et lecteurs), il y revient souvent, et nous 
sommes convaincu qu’il faut les considerer comme deux aspects 
complementaires d’un militantisme intellectuel. Si done nous 
devions etablir une partition de son oeuvre, nous ferions passer 
une frontiere non impermeable entre ce que Ton pourrait appeler 
le travail preliminaire de collection et Velaboration terminate , 
ecrite ou parlee, des materiaux deja reunis. 

Nous classerions dans la premiere categorie tous les ecrits 
techniques portant sur les sciences coraniques, la tradition, le 
fiqh et destines a apporter les preuves ; nous y joindrions tous 
ceux qui temoignent de sa curiosite (medecine, histoire, langue, 
geographie, moeurs ...) que Ton peut prendre comme un « fichier » 

(1) Voir l’excellente 6tude bibliographique que lui a consacr6e A. H. al-'Allugi : 
Mu'allafal Ibn al-Gawzi, Bagdad, 1385/1965. 
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monumental destine, lui, a fournir les exemples ; enfin, troisieme 
sous-categorie, les ecrits qui sont comme une premiere application 
d’une reflexion toute personnelle sur le savoir, et a partir de 
lui, ainsi amasse, et parmi lesquels nous placerions le Sayd al-hatir 
(que nous designerons desormais par S.H.). 

Nous classerions dans la seconde categorie tous les sermons 
et certaines oeuvres menees d’une maniere systematique comme 
le justement tres cetebre Talbls Iblis. II conviendrait, bien 
evidemment, dans une categorisation bibliographique plus fine, 
de faire intervenir l’element « chronologique » car I. G. a ete 
etroitement mete aux evenements qui ont marque la deuxieme 
moitie du vi e /xn e siecle. 

3. L’ouvrage. 

Le S.H. semble avoir ete compose au fil des jours sur une 
periode de quelque vingt annees : des points de repere sont 
donnes, ainsi 561/1166, 565/1169, 575/1180 et quand il est fait 
allusion a un different doctrinal qui opposa l’auteur a fun de 
ses confreres hanbalites, lequel devait mourir en 583/1188. Mais 
il est impossible de savoir quand cet ouvrage a ete commence 
et quand il a ete termine. 

Qu’est-ce done que le S.H. ? Avant de tenter de repondre a 
cette question, il est peut-etre bon de dire ce qu’il n’est deci- 
dement pas. 

Tout d’abord, il n’est pas un livre d’enseignement, et pourtant 
il s’adresse, d’une fagon generate, a un lecteur-auditeur anonyme 
dont il desire ouvrir les yeux. 

Il n’est pas non plus une chronique et pourtant il renferme 
des renseignements d’une grande richesse sur les moeurs, la 
societe et les evenements. 

Il n’est pas, enfin, une autobiographic et pourtant l’auteur est 
toujours present mais ne parte de lui qu’avec cette pudeur habi- 
tuelle aux ecrivains arabes qui voilent toute circonstance un 
peu trop personnelle. 
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LE SAYD AL-HATIR OU : «L’AFFOT DE L’ESPRIT» 

• ^ I 

II est possible, nous le suggerions plus haut, de considerer le 
S.H. comme une contribution a la connaissance aussi bien 
generate de revolution de la pensee musulmane, par les filiations 
qu’il affirme, que particuli^re de la vie sociale ou intellectuelle 
a Bagdad au vi e /xn e siecle, par projection sur hhistoire, There- 
siographie, Tethnologie et autres sciences humaines ; mais il 
serait, nous semble-t-il, inadequat, et de toute fagon, demesure 
dans ce cadre-ci qui est d’abord de presentation et non d’erudi- 
tion, de moissonner, fut-ce pour atteindre au confort d’une 
epistem& positive et rassurante, une documentation, utile sans 
aucun doute mais a tout prendre, seconde. Par rapport au dessein 
meme de hauteur. 

Car le S.H. n’est pas d’abord une somme paisible d’idees 
sedimentees qu’une approche transcendante arriverait propre- 
ment a degager, mais un acte de reflexion sans cesse affirme. 
Reflexion qui, n’ayant, la plupart du temps, d’autre destination 
que de prendre conscience d’elle-meme et s’exergant sur le monde 
et Thomme par le verbe meme de hauteur, revele, tout naturel- 
lement, une partition mythique de hUnivers. 

C’etait done dans la texture, proprement dite, de henonce, 
et en remettant a plus tard, pour la situer dans une perspective 
plus large, la manipulation des resultats acquis par cette reflexion 
qu’il convenait a notre sens de rechercher une premiere definition 
de hceuvre et hun des fils conducteurs de cette pensee. Autrement 
dit, nous nous proposons de suivre un developpement qui 
reprendrait la double dichotomie instauree par L. Hjelmslev a 
hinterieur du signe saussurien : 

Expression vs Gontenu 

Forme vs Substance Forme vs Substance 

en laissant deliberement de c6te, ici, ce qui ressortissait tant 
a la substance de hexpression qu’a celle du contenu. La premiere, 
la substance de hexpression, consistant, s’il faut la definir 
succinctement, dans les virtualites de hecriture qu'il etait 
possible de realiser (d'in-former) dans un texte donne, en cette 
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epoque donnee. La substance du contenu se reduisant plus 
simplement a hUnivers historique dans lequel hauteur etait 
insere et auquel il donne forme dans ce que M. M. Arkoun nous 
a suggere d’appeler son autobiographic spirituelle. 


A. La forme de l’expression 


I. Le Tilre . 

« Le Titre, dit-on generalement, evoque avec plus ou moins 
de precision le contenu de houvrage. » Mais, le titre peut faire 
plus que d’evoquer une matiere, il arrive qu’il ait une signifi¬ 
cation plus subtile et revele le lien meme qui unit hauteur a 
son oeuvre. 

Ainsi, parmi les titres qu’I. G. a choisis pour ses oeuvres, 
peut-on distinguer entre ceux qui annoncent effectivement le 
contenu, comme le Kitab al-Adkiya — recueil d’anecdotes dans 
lesquelles apparaissent des personnages historiques qui parvien- 
nent toujours a se tirer d’un mauvais pas — et ceux qui 
n’evoquent pas tant le contenu que la maniere dont le contenant 
va se trouver constitue : c’est le cas de Sayd al-Hatir (la chasse 
aux idees fugitives). Il convient, pour etre a meme de comprendre 
la portee du S.H. de s’arreter un instant sur hanalyse de ce titre. 

Hatir signifie ce qui va et vient, arrive fortuitement et s’en 
va comme il est venu ; par translation metaphorique (magaz), 
le seme nucleaire de ce mot, c’est-a-dire la fugitivite , la fortuity 
va s’appliquer au mouvement de hesprit et denote alors hidee 
dans ce qu'elle a de fugitif ; ce que hauteur exprime de fagon 
tout a fait explicite : « Les idees (—hawalir) papillonnent ... 
puis se detournent et disparaissent. » Le sens ici est bien «idee 
fugitive ». Et, si hidee, d'une fagon generale, est immaterielle 
et difficilement saisissable, une «idee fugitive » le sera bien 
davantage encore. Apparait done un sens nouveau, connote 
celui-ci, car il ne figure pas dans le dictionnaire, qui fait, de 
hatir , hidee fugitive comme definition meme de hidee, c’est-a-dire 
abstraction d’une abstraction ou comble de habstraction. 

Hatir est en rapport d’ annexion avec le mot sayd qui designe 
la chasse. Or, ce mot, dans la civilisation arabe classique, evoque 
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non pas, d’abord, une distraction, un jeu, mais le simulacre de 
la guerre ou, a tout le moins, une preparation physique et morale 
a la guerre. Le mot sayd connote done bien une activite concrete. 
Et, puisqu’a chaque gibier correspond une technique de chasse 
particulifere et que ce mot n’a pu etre, ici, utilise a la legfere, 
il est bon de voir quelle est la technique de fauteur dans cette 
chasse qu’il fait aux idees. 

II s’agit, explique I. G. dans son introduction, de consigner 
les idees fugitives par ecrit pour eviter qu’on ne les oublie, 
e’est-a-dire de saisir fabstrait de fidee dans cet acte concret 
qu’est fecriture. C’est le mot qayd( = entrave, piege, filet) qui est 
le moyen terme de fanalogie faite ici et qui permet de passer 
de la chasse aux ... papillons a la chasse aux idees. Et le verbe 
qayyada (forme derivee de qayd ) signifie bien : « consigner par 
ecrit». 

Le qayd est ici le livre : « J'ai fait de ce livre un filet que fai 
tendu aux idees fugitives. » 

Ainsi ces deux termes en association metaphorique vont-ils 
denoter la partie qui se joue entre fabstrait (de la pensee) et 
le concret (de fecriture), partie que le langage est charge 
d’equilibrer. Voyons comment : 

Le livre est volume, e’est-a-dire objet, destine a tenir enferme 
fabstrait de fidee dans ses limites concretes. Mais ce n’est pas 
un contenant ideal : il renferme des graphismes qui sont, sur 
le plan visuel, ce que sont les phonemes sur le plan auditif ; 
ils sont, les uns et les autres, des signes du langage humain. 
Gar, ce qui est vise, ici, en derniere analyse, au-dela du livre 
proprement dit, e'est le langage qui peut, seul, donner materialite 
a la pensee. 

D'ou une premiere consequence, qui est Timportance, dans 
le S.H., de faspect formel de facte de langage, nous voulons 
dire de fenonciation ( 1 ). 

D’ou, aussi, une seconde consequence qui pose le rapport du 
langage au monde reel. Le livre, ainsi defmi, ne vise pas a decrire 
le reel mais, bien plus a fecrire ou a le parler. Tout se passe, 
en effet, comme si les idees, vectorisees par le langage, ne 


(1) Voir pages suivantes. 
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prenaient consistance qu’au moment du contact avec les choses. 
Ce n’est done pas une realite anterieure (en lui, ou en dehors 
de lui) qu’I. G. ecrit ou decrit, mais une realite concomitante a 
sa saisie par resprit : ce qui explique le caractfere foncierement 
lyrique du S.H. et evoque l’expression de reverie intellecluelle que 
G. Bachelard utilise pour definir la connaissance dans le contexte 
mental du Moyen Age ( x ). Mais il ne s’agit point d’une reverie 
inane. Le but est de percer le mystere divin (al-gayb) qui est, 
en definitive, le mystere humain. 

C’est que le S.H. ne se veut pas tant enonce informatif que 
performatif. Ce qui ne signifie pas qu’il ne faille pas y chercher 
d’informations ; elles fourmillent au contraire, et Ton a toute 
chance de ne point revenir bredouille de la chasse que Ton 
pourrait leur faire. Mais, ce n’est a notre avis que l’aspect 
second du texte, l’objet d’une seconde lecture, oserions-nous dire. 
Par contre, une lecture qui obeirait au dessein meme de l’auteur 
aurait toute chance d’etre la plus totale, la plus totalisante de 
signification, car elle permettrait de recuperer, au passage, 
l’ideologie, et les contradictions ideologiques de l’auteur, et elles 
sont frequentes, alors qu’une lecture proprement ideologique 
risquerait d’etre discriminatoire. 

Le S.H., en effet, n’est pas un livre d’ecole, il n’est pas un 
livre d’enseignement et la lecture que Ton est invite implicite- 
ment a en faire dans l’introduction ne ressemble en rien a celle 
qu’I. G. propose dans ses autres ouvrages. 

II. L’ Emaciation. 

Fractionne en segments d’inegale longueur, semblant obeir 
davantage a la pulsation des idees qu’a une construction preme- 
ditee, le S.H. echappe, par sa forme generale, au statut de 
l’oeuvre ecrite, qui est d’organisation ( 1 2 ). 

Il est difficile, en effet, de prendre chacun de ces propos 
comme un tout parfaitement clos et fonctionnel et de lire, dans 


(1) Reprise par M. Arkoun in Introduction & la Pensie Islamique Classique f 
Cahiers d’Histoire Mondiale N. 4, 1969. 

(2) Encore que les 6diteurs aient jug6 bon d 'individualiser ces segments par des 
num6ros et de les personnaliser, en quelque sorte, par des titres. 
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la numerotation qui nous est imposee par les editeurs un autre 
ordre que celui implique par les nombres eux-memes, un tel 
ordre n’etant pas de fond, mais de forme et, par definition, 
inacheve, puisque signifie seulement par une notation 
positionnelle. 

Car les idees s’appellent par dessus les limites de l’ecriture, 
s’evoquent d’une syllabe, s’attirent d’un mot et, par dela le 
cadre d’un Propos, s’associent, se repoussent ou s’enroulent sur 
elles-memes. L’agencement est ici de l’ordre de la parole, lineaire 
comme elle : l’expose s’organise comme il est saisi par Tesprit 
et dans le temps meme de la locution, la differenciation s’y 
operant par simple juxtaposition, ce qui explique le caractere 
non didactique de l’ceuvre et, en partie, les repetitions multiples. 
Ce qui fait que la conclusion ne cl6t pas l’oeuvre, car elle aurait 
pu, tout aussi naturellement, «tomber » des avant, ou plus tard. 
II s’agit bien d’un texte totalement ouvert dont chaque element 
— chaque propos — aurait pu se trouver a la place de n’importe 
quel autre et dont le dernier aurait pu se trouver a la place 
du premier. 

Ainsi, plutot que dans un epanouissement arithmetique ou 
dans les peripeties d’une oeuvre qui tend vers son denouement, 
c'est dans l’acte d'enonciation meme qu’il convient de rechercher 
la « dynamique » du S.H. 

1. Deixis ou marques de la locution. 

a) Le Mulakallim (= locuteur). Celui qui s’exprime ici n’est, 
de fait, soumis qu'aux lois de Texpression : aussi les marques 
du «sujet» y sont-elles franches, conscientes, et partout, 
presentes. Le je de Tauteur est un signe evident et, reellement, 
en situation de premiere personne; il ne s’agit point d’un pro-nom 
destine a brouiller les signes de Tenonce, mais bien du substitut 
de la personne qui parle, qui s’affirme dans son acte de parole 
et se confirme en face d J une autre personne. Ce je est sans 
ambiguite, qu’il se saisisse comme objet, s’adresse a son Arne 
retive ou parle a son lecteur. Le je d’L G. n’est pas un autre ( x ). 


(1) Pour renverser la formule de Rimbaud. Mais, en m§me temps, c e je d’l. G. 
est bien un autre, c’est-&-dire tous les autres : « O insens6 qui croit que je ne suis 
pas toi». disait V. Hugo. G’est que la perspective dans laquelle nous nous plagons 
est celle, uniquement, de l’6nonciation. 


7 
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Mais il prolifere avec tellement de spontaneity, de naivete, 
qu’il semble periodiquement necessaire a l’auteur de le rendre 
plus intelligible en precisant la relation qui le lie a son referent 
objectif. 

Que ce soit pour exposer les contradictions de sa nature et 
l’apaisement trouve dans l’isolement en soi pour se rapprocher 
de Dieu (P. 46) ( 1 ), pour tenter de se saisir, en face de Dieu, 
comme une entite voulue et aidee par Lui (P. 142, 285) ou 
pour se situer, par rapport aux autres hommes, dans la voie que 
lui ouvre son ambition (P. 170), il manifeste bien toujours la 
meme volonte de s’affirmer dans son individuality. Il y reussit 
d’autant mieux qu’en se distanciant ainsi de lui-meme, par son 
interrogation, il confirme encore sa situation de locuteur et cerne 
done avec plus de precision sa fonction de sujet. Ge je est done 
bien toujours identique : il tire sa realite, la seule qu’il puisse 
avoir en definitive, de la conscience qu’il a, ou qu’il prend, de 
ses propres limites, dans le discours qu’il parle. 

Le S.H. est, tout uniment, une concretion du langage ou le 
je parle par l’auteur est un je de synthese qui s’exprime en toute 
conscience ( 2 ), meme s’il lui arrive de se diluer dans un pluriel 
imprecis et prudent (P. 287), ce qui ne fait qu’eclairer mieux 
encore la veritable personnalite du sujet. 

b) Le Muhatab : Il est plus complexe ( 3 ). Le in auquel le 


(1) Les chiffres mis entre-parenth^ses et precedes de P. renvoient aux Propos. 
Il est Evident que ces references ne doivent pas etre toujours cherchees dans les 
mots mais bien, et e’est cela qui nous int6resse, dans le sens contextualise ; le P. 
cit6 est done k prendre dans son ensemble ou, quelquefois, dans l’une de ses parties, 
quand le P. est de sens multiple. D’autre part, nous ne renvoyons pas k tous les P. 
qui expriment la mSme idee, car nous ne visons pas ici k 1’exhaustivitS formelle 
mais k une lecture. 

(2) Ge qui ne veut pas dire qu’il Schappe par sa clartS mSme k toute analyse; 
bien au contraire, il y aurait beaucoup k dire sur cet aspect de l’individualisation 
de l’oeuvre dans le cadre de la littSrature arabe classique, en dehors de toute 
fonction d’auteur et de tout acte de production. D’autre part, et dans le cas present, 
malgrS / k cause de la nalvetS avec laquelle le moi de l’auteur s’Stale dans l’6nonc6, 
il est possible de discerner, sans trop emprunter k la psychocritique, un dGdouble- 
ment de la personnalite d’l. G. en un « moi social» evident, et un «moi createur » 
occulte qui contribuent tous deux k l’affirmation d’un mythe personnel. 

(3) La reference partout presente dans la litterature arabe k la personne a 
laquelle on s’adresse (al-mufyatab) semble poser, au del& de l’interlocuteur, les 
rapports de l’ecrivain avec lui-meme, avec son oeuvre, et d’une maniere generate, 
ceux de l’homme avec la langue, et meriterait une veritable etude semiotique. 
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discours s’adresse nalt, parfois de l’inquietude d’un homme en 
quete de sa definition, parfois du sentiment de la dualite de la 
nature humaine qui, tantdt, va dans le sens de la pente et tantdt, 
s’en defend, et c’est son ame, alors, ou sa raison que l’auteur 
interpelle ( x ), ou bien il est tout simplement, Vautre : Dieu, 
d’abord, auquel l’auteur s’adresse dans l’intimite et celui, 
ensuite, qu’il a l’habitude d’exhorter. 

Ainsi peut-on distinguer entre : 

6-1) l’allocute dont la definition se perd dans la generalite et 
qui peut etre le lecteur et / ou l’auditeur. I. G. en effet etait 
sermonnaire ; l’on peut done imaginer que, pour lui, ecrire / 
parler constituait un seul et meme acte signifiant. 

D’une part, ses auditoires comptaient des foules qui, meme 
si l’on ne retient pas les evaluations avancees par ses contem- 
porains, evaluations pour le moins exagerees (cinquante a 
cent mille personnes auraient suivi regulierement ses sermons), 
restent cependant impressionnantes si Ton en juge par les 
emplacements a ciel ouvert qui lui etaient generalement affectes 
a Bab Karh , Bab Badv ou autres. 

D'autre part les temoignages que Ton a sur la maniere dont 
il menait ses sermons concourent a montrer qu’il laissait assez 
peu de place a l’inspiration du moment : tant dans leur archi¬ 
tecture et leur mise en scene que dans leur objet les sermons 
d’L G. etaient minutieusement prepares et il nous paralt, quant 
a nous, de plus en plus evident que Ton doive considerer tout 
un pan de son oeuvre comme un immense aide-memoire sinon 
comme une premiere mise en forme des idees qui lui venaient 
a telle ou telle occasion. 

Lui-meme d’ailleurs declare, P. 165 : « Par la parole je me suis 
adresse dans ma vie a un certain nombre d’auditeurs mais , par 
mon oeuvre , je m’adresserai a un nombre illimite de lecleurs qui 
naitront plus lard . La preuve en est que les hommes profitent 
davantage des ouvrages de nos ancetres que de Venseignement de 
leurs mattres . » 


(1) Par commutation synecdochique. Gf. P. Val6ry, Fragments du Narcisse, 
dans lequel le po6te s’adresse k son «intpuisable Moi ». 
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Ainsi l’autre, lecteur futur ou auditeur present (peu importe 
en fait a ce niveau d’analyse), est introduit par 1’acte de parole 
qui presuppose un loeuteur et un allocute. 

6-2) Tinterlocuteur dont l’intrusion dans le discours d’L G. 
est d’ordre metapsychique. L’interlocuteur peut etre, nous le 
redirons, F&me a laquelle le Malin souffle ses repliques ou la 
Raison que la science inspire. Mais ce peut etre Dieu qui est 
done, en meme temps, non seulement Fallocute presuppose par 
l’acte de priere intime mais un veritable interlocuteur dont la 
parole est celle-meme qu’il a revelee a ses Prophetes. C’est au 
travers de cette parole que le dialogue s’engage entre l’homme 
et Dieu et que se realise, beaucoup plus que la simple redecou- 
verte d’une experience vecue, une emergence au Monde: la parole 
redevient done incantatoire. 

2. Les enchassements. 

En effet, des citations (versets coraniques, hadiths) viennent 
s’enchasser dans l’enonce et semblent rompre, des l’abord, la 
plenitude de son univocite. On pourrait croire, en effet, en se 
plagant d’un point de vue formel, que ces citations ont un statut 
clair et bien defini, puisqu’elles penetrent dans l’enonce en 
s’affichant. 

Cela va pourtant entrafner deux consequences. 

La premiere est d’ordre temporel : Tecart que la citation 
marque par rapport a Tenonciation a un role dichotomique de 
jonction/disjonction. D’un cote, par Tintrusion d'une parole 
prononcee autrefois, il rompt la temporalite discursive de 
Tenonce — qui ne peut se concevoir en un autre moment que 
celui de Tenonciation ; d’un autre, il fait assumer le passe de 
la citation par le present qui la cite. Ce qui, deja, fait retentir 
1’echo de la tradition, fondement de la science religieuse. 

La seconde consequence est d’ordre spatial et nous retrouve- 
rons ici le meme ecart, avec un r61e analogue : il rompt la linearite 
de l’enonce par la transcription de la citation qui, directement 
recopiee de sources manuscrites, preserve son autonomie par ses 
references, e’est-a-dire par son isnad , mais, dans le meme temps, 
il realise cet enonce comme texte ecrit, et non plus parle, puisque 
desormais la citation y prend corps. 
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Toutefois, le caractere scripturaire de Poeuvre reste encore au 
second plan, car la citation est pour l’auteur-locuteur une 
nouvelle occasion de reveler sa subjectivite. En faisant sien le 
discours d’un autre, il semble vouloir prendre ses distances par 
rapport a son propre texte : les citations, en effet, viennent 
s’inscrire a un niveau different, dans un plan, en quelque sorte, 
paradigmatique. Subordonnees a la communication, les citations 
apparaissent comme objets dechiffres et non plus paries ; mais 
comme elles ont, dans le contexte, valeur parenetique, elles 
disent toutes : « Je dis : Un tel a dit : (Je dis) : Je ... » et decou- 
vrent ainsi leur veritable fonction qui est de confirmer Pauteur 
comme sujet (parlant) en affirmant son objectivite. Elles 
constituent, en fait, de veritables enonces performatifs. 

II convient de signaler que souvent — etant donne les repe¬ 
titions — ce qui est citation dans un propos devient allusion 
dans un autre et reciproquement. Les allusions semblent, elles, 
parfaitement integrees au texte bien qu’elles y aient, en realite, 
un role de rupture. Le seul fait de les formuler, en effet, est 
explicite ; aussi Pauteur omet-il de les annoncer : les ayant 
senties comme se referant a une donnee connue de son lecteur, 
il n’eprouve pas le besoin de les doter d’une marque speciale. 
Ce faisant, il les detache de son enonce subjectif, car elles sont 
reconnues par tous comme exterieures au sujet parlant et saisies 
dans leur realite objective. Ainsi, allusions et citations ont-elles 
un statut totalement inverse tout en ayant une fonction 
analogue. 

Par ailleurs, les ench&ssements de recits ressortissent tous, 
plus ou moins, au procede analyse dans les citations car ils ont 
une marque plus parenetique que litteraire. 

Voila qui semble devoir eclairer Pimportance quT. G. accorde 
aux Traditions. Toute sa demarche scientiflque, que Pon pourrait 
qualifier de philologique ( x ), consiste a dechiffrer, dans la masse 
des paroles qui sont attributes aux Anciens, eux qui avaient 


(1) Voir dans I. Goldziher, Etudes sur la tradition Islamique (traduction 
L. Bercher) Paris, 1952 [k l’index) et Le dogme et la Loi de VIslam (traduction Arin), 
Paris 1920, p. 259, n. 27, des exemples du rdle qu’a jou6 I. G. dans la critique 
des traditions. Voir aussi les P. 49, 71, etc. 
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acces a la Verite, celles qu’une critique impitoyable ne saurait 
entamer, dont les sources sont indiscutables et les transmetteurs 
indiscutes. 

En donnant voix a ces bouches muettes depuis des siecles, 
il retrouve le contact avec le premier eveil et fait couler dans 
sa vie une part de cette lumiere qui eclairait ses modeles. G’est 
ainsi que dans cette quete qui lui permet de depasser l’imitation 
servile des intermediaires (P. 19, 71), il assume la responsabilite 
de son moi (P. 108) ( x ). 

L/intervention de ces deux categories, grammaticales pourrait- 
on dire, de l’enonciation, la deixis d’une part qui situe l’enonce 
dans une dimension spatio-temporelle marquee (je parle, en un 
lieu et en un temps donnes) et celle, aspectuelle, d’autre part 
qui tend a annuler, dans le moment meme de la locution 
(takallum) Topposition Perfectif/Imperfectif, ont-elles pour 
fonctions de permettre a l’ceuvre d’echapper a un monologue 
qui s’enfermerait dans la singularite de son propre univers : les 
« personnages » qui apparaissent, comme nous le verrons, dans 
ce monde verbalise, sont de cette maniere pris en charge par 
le langage et actualises dans le dialogue. 


B. La forme du contenu 


I. Le Livre. 

Le but qui s’affirme, des l’introduction, est de tendre un filet 
aux idees, de les prendre au piege du langage, de les enfermer 
dans le discours. Etonnante intuition (et qui reposera le probleme 
de la creation du Coran, mais en termes de Linguistique) de ce 
que la pensee, tant quelle n’a pas regu sa transparence du 


(1) A. Miquel, La Gtographie humaine du Monde Musulman, Paris, Mouton, 
1967, pp. 354 sqq. expose avec une grande lucidity comment la r6f6rence, le retour 
aux sources de FIslam permet aux savants du iv e /x e siecle de briser le cadre 6troit 
dans lequel le formalisme traditionnel emprisonnait la pens6e. I. G., deux siecles 
plus tard, tente aussi ce retour & F Islam primitif, & une 6poque pourtant oil il 
avait peu de chances d’etre suivi. Les critiques dont il a 6t6 Fobjet, et de la part 
m6me de ses confreres hanbalites, tSmoignent bien du caract&re exceptionnel de 
son entreprise (Voir en particulier p. 219). 
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langage, est encore une masse informe, fuyante, opaque, de 
l’opacite meme que la resistance du monde offre au regard 
distrait ou aveugle (P. 26 et conclusion) de l’indifferent. L’enon- 
ciation doit assumer ici le role d’un revelateur qui fera passer 
les idees d’un etat diffus et difflcilement saisissable a un etat 
perceptible et concentre. C’est le livre qui va tirer les idees de 
leur anonymat, leur donner visage, les appeler par leur nom. 
Car, avant tout, il est discours. 

En effet, le statut du livre participe de plusieurs codes : il 
est volume, mais sa pensee vole (P. 338), il est muet, mais il 
parle a qui sait l’entendre (P. 188, 250). Son ambiguite de 
message ecrit et parle, vu et entendu — il arrivera a I. G. 
d’ecrire « Toi qui m’ecoutes ici » (P. 19), en interpellant son 
lecteur — est propre a cette civilisation du Moyen Age qui n’a 
pas encore ete marquee par rimprimerie et pour laquelle la 
lecture est, non pas feutree, non pas close sur la singularite, 
mais destinee a tous les hommes, ouverte sur Tunivers, prolon- 
gement de la parole, parole essentielle, puisque d’abord, elle est 
delivrance du message divin. 

Substitut de la parole, signe fait de tous les signes, le livre 
permet aux savants, porte-parole des Prophetes (P. 19, 21, 
24, etc.) de baliser le chemin qui mene a la connaissance (P. 182). 
Dans ce monde seme d’ecueils, ce n’est point assez que de soule- 
ver, de temps a autre, la paupiere de sa clairvoyance, pour 
reconnaltre l’existence du createur et se rendormir ensuite du 
sommeil de son indifference ; Poeil doit rester grand ouvert, pret 
a lire un appel dans le grain de sable, prepare a le dechiffrer ; 
c’est que Dieu « se manifeste si clairemenl qu’il n’y a plus de 
mystere, et s'enfonce ensuite si bien dans le mystere que Von 
pourrait croire qu’il ne s’est jamais manifeste » (P. 275). C’est 
que tout, dans sa creation, proclame son existence (P. 26, 275). 
Mais, pour arriver a concevoir cet univers de symboles, il faut 
postuler Texistence d’une relation actualisant le Monde, l’Homme 
et Dieu dans un ensemble harmonieux et pertinent (P. 274). 
Un tel univers se caracterise, en effet, par une reference trans¬ 
cendental et totalitaire a une volonte primordiale, le Monde 
(rici-bas) n’etant plus alors qu’un systeme ontologique, un 
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reseau de symboles (P. 362), que le savant a regu mission 
d’expliciter. 

Cependant, ces symboles ne sont pas les choses, ni meme ce 
qu’elles donnent a voir, ou, pour trancher, il n’y a en eux aucune 
necessity. CTest par un acte delibere que Tesprit articule les 
phenomenes naturels a un niveau semiologique purement 
conventionnel, et en inversant l’ordre normal de la signification, 
en ce sens que c’est le signifie symbolique qui va preter vie (P. 26) 
a la grande nebuleuse des signes en les differenciant. Le monde 
prend ainsi forme d’ecriture (P. 275) dont il s’agira de decouvrir 
la syntaxe, de livre dont il faudra apprendre a feuilleter 
(introduction) les pages. 

Il s’ensuit que toute intervention de Thomme pour reconnaltre 
ces symboles, pour dechiffrer ces signes et les ordonner, est plus 
une expansion allegorique du langage (P. 49), ou, si Ton prefere, 
davantage un commentaire qui s’enroule sur lui-meme et dans 
lequel se peignent, en anamorphose, le monde et l’homme, 
eux-memes reflets du ciel (P. 29), qu’un quadrillage destine a 
enfermer la realite spatiale dans ses propres donnees (P. 43). 

II. Le Monde. 

Est-il possible, d’ailleurs, que Thomme parvienne a la 
connaissance des choses reelles, puisque, tout en etant capable 
de constater les alterations qui les frappent, il est impuissant 
a voir comment elles sont devenues autres (P. 61) ? Et quel 
projet plus absurde, quelle ambition plus vaine, que d’esperer, 
au moyen de cette perception bornee aux apparences, saisir le 
monde dans sa realite toujours mouvante ? « Verite a laquelle 
on pent faire dire le faux » (P. 233) ! 

Sans cesse different et toujours semblable (P. 245), le monde, 
dans son miroitement infini, protege par sa dialectique du meme 
et de Tautre, renvoie a Phomme son regard atone (P. 3, 62, 
316) : il ne livre ses secrets qu’a Toeil de la clairvoyance (P. 31), 
encore que celle-ci, condamnee par son etat de nature, ne puisse 
concevoir que les ensembles et non les details (P. 90, 123). 

De meme que son regard est incapable de percer Tecorce des 
etres pour saisir au plus profond de leur intimite la vie qui les 



105 


le Sayd al-Halir d’ibn al-gawz! 

anime (P. 99), de meme son esprit, toujours en-dega de runivers, 
est impuissant a en contourner l’infinie variete. II y faudrait 
la clairvoyance de Dieu, et plus encore, une clairvoyance dont 
Tceil percevrait Dieu tenant dans sa main cet univers oh la 
terre ne represente qu’un point, grain de sable dans un desert 
(P. 102). 

Prisonnier de la nature (P. 2, 344), nature lui-meme, l’homme 
parvient, mais combien difficilement, a s’abstraire dans l’ordre 
cosmique (P. 102) et c’est, comme furtivement, qu’il decouvre, 
autour de lui, l’architecture du monde et la connivence des 
choses : il lui arrive alors dans la goutte de sperme debile (P. 37) 
et genereuse (P. 316), de voir, l’instant d’un reflet, la multiplicity 
des actes humains et la complicity du monde (P. 316). Monde 
dans le monde, et qui lui paraissent, par la force des choses, 
irreductibles Tun a l’autre. 

Mais runivers n’est pas espace seulement, et immense ; il est 
temps aussi, et insaisissable. La vie court et les jours glissent 
(P. 299) sur cette ligne dont la chronique marque seulement les 
cretes (P. 189). Un moment unique y renverse la chose en son 
contraire et fait eclater celui-ci en mille autres (P. 86, 258), 
comme un reflet brise a la surface de l’eau. Les plis que Ton 
aura cru y inscrire sont absorbes par l’elasticite de l’existence : 
c’est que le monde a l’inconstance de la mer qui apparalt bleue, 
calme, plane au regard detache ; mais, que Ton ne s’y trompe 
pas : les tempetes s’y dechainent, les vagues s’y entrechoquent 
(P. 117), les ablmes glauques s’y ouvrent aux imprudents 
(P. 271). 

Inquietante est la mer (P. 253), par son etendue meme et sa 
traltrise ; mais la terre est non plus constante et sure. Le desert 
noie, dans ses immensites, l’imprudent qui s’y hasarde (P. 113), 
comme la mer engloutit dans ses profondeurs le naif qui s’y 
risque. Les scorpions, les viperes, les bedouins aussi, y concourent 
a la ruine de l’homme ; les montagnes y sont terrifiantes (P. 102) 
et, il lui arrive aussi de se dechalner en cataclysmes (P. 10). 
Tout, dans le spectacle que la nature offre a l’homme, lui semble 
hostile et inattendu ; le del n’y est pas moins opaque. Les signes 
qu’il donne a lire inquietent par leur fugitivite : orages 
foudroyants, grondements sinistres, pluies torrentielles y 
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succedent a l’ardeur du soleil et ne sont pas toujours reponse 
a rinterrogation des hommes. 

En ces derniers, ses semblables, vers lesquels il est naturelle- 
ment porte, que lit-il ? D’eux, qu’a-t-il a attendre ? Autour de 
lui les gens s’affairent a leurs satisfactions egoistes, pousses par 
l’interet le plus bas, aveugles par la vanite, ignorants, ambitieux, 
ronges par l’envie et la haine ; les hommes sinceres, eux, fuient 
les contacts et se refugient dans leur solitude. 

En face de cet univers hostile, de cette humanite indifferente 
ou ennemie, Thomme se toume done vers lui-meme pour se 
connaitre et se saisir, cherchant a conjurer les perils exterieurs 
en affirmant sa singularity. Mais cette realite qu’il observe alors 
sur soi, en soi, est tout aussi instable et cele autant de menaces. 
Du neant d’ou il surgit, etonne, a la poussiere ou, apres avoir 
ete declare par l’agonie, il retourne, meurtri (P. 102), tantot 
arrache prematurement aux bras de ceux qui raiment et qu’il 
aime, tantot tralnant vers sa propre mort (P. 27), il vogue sur 
ce qu’il appelle son existence et qui, inexorablement, le pousse 
vers le port (P. 137). Sa verticalite de plante dans toute sa 
verdeur (P. 45) qu’il affirme sur le monde est vaine, car la 
soumission lui fait baisser la tete et le genou, le plie en proster- 
nations (P. 228) et, plus bas encore, l’inconscience du sommeil, 
ou du tombeau, le livrera a tous les abandons (P. 362). Le corps, 
qu’il sait parfait, revele pourtant dans ses plis l’usure qui le 
ronge car la stability dont l’homme fait sa definition, repose 
sur une matiere inconsistante (P. 263), est tissee (P. 272, 311) 
dans une etoffe dont il voit la trame s’user sur les corps qui 
l’entourent. 

Quelle image plus redoutable de lui que celle que lui renvoient 
les autres (P. 272) ? Quelle derision plus grande que celle qu’il 
lit dans la beaute feminine, fugitive incursion de l’illusion dans 
sa realite (P. 216) ? Et comment peut-on s’enorgueillir d’une 
beaute dont le support est vide de sens, conjoncture fortuite 
d’un desir et d’une image (P. 216), comme si, dans l’&me se 
refletait un contour sans profondeur, qui n’accrocherait pas les 
gestes et ne laisserait pas de plis. Et quelle beaute y a-t-il dans 
cet ensemble de chair de sang et d’os, precaire equilibre des 
humeurs, enveloppe d’une matiere en pleine digestion, sac 
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rempli de dechets, fleur qui s’epanouit en puisant sa beaute 
dans Tordure (P. 28, 56) ? Que la maladie survienne et cette 
fugace harmonie se corrompt (P. 372) avant le terme auquel, 
de toute fagon, elle ne peut echapper. 

Mais rhomme est ainsi fait qu’il tire jouissance de sa condition 
meme, qu’il transforme en plaisirs les necessites qui lui sont 
imposees. Ainsi la nourriture devient source de joie et, dans ce 
qu’il sait etre un moyen d’assurer sa perennite, il verse le poison 
de la satiete et de l’abus. Par contre, si, effraye par ce danger, 
il refrene et reprime son appetit, c’est dans les plaisirs troubles 
de la privation (P. 36, 37) qu’il sombre alors, accueilli par les 
chimeres et la folie (P. 28, 85). Le coit, qui lui est un moyen 
d’assurer sa descendance, c’est-a-dire d’aller au dela de lui-meme, 
de vaincre le temps en liberant son organisme des humeurs 
nocives qui le corrompraient, le coit devient cause d’une ruine 
prematuree (P. 28, 35), a moins que, effraye par Tissue, il ne 
se refugie dans une continence dont les dangers ne sont pas 
moins graves. 

Que sont done les plaisirs ? Puisqu’on ne les eprouve pas 
avant la jouissance proprement dite, puisqu’au moment oil Ton 
s’en repait, ils ne sont qu’agitation febrile et qu’il semble, apres 
la fin de la jouissance, qu’on ne les ait jamais eprouves ? « Et 
quel plaisir y a-l-il dans la nourriture puisque , au moment oil Von 
a faim , Valimenl le plus grossier vaut le mets le plus delicat? 
(P . 191). » 

Faut-il done, si le corps s’enfuit, si les plaisirs sont faux et 
puisqu’il semble bien qu’il existe un element permanent et 
stable, faut-il done se tourner vers Tame ? Nul doute, en effet, 
que ce soit elle qui puisse assurer et garantir, dans notre univers 
labile, une certaine unite. Paradoxe, pourtant, que de chercher 
dans cette ame dont « on ignore la quiddite, la modalite , la 
substance , le siege , dont on ne peut concevoir d’oii elle vient ni 
oil elle va , et comment elle s’est accrochee a ce corps » (P. 181), 
paradoxe que de chercher en elle la permanence et la stability 
que les choses et le corps ne peuvent nous assurer. 
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III. Le Mythe. 

Mais dans fimmensite de cet univers chaotique et desole, la 
parole formidable de Dieu s’est fait entendre aux hommes. Alors 
tout s’harmonise : fespace devient solennel (P. 29), le temps 
s’ouvre a f eternel (P. 14, 164) ; f homme, enfin, sort des tenebres 
(P. 247). II decouvre la certitude : un autre monde, outre-tombe, 
existe, vrai, intemporel, necessaire puisque revele par la Parole, 
garanti par les Prophetes authentifie par les miracles. 

Monde d’eveil et de lumiere, premier et indiscutable, il est 
le principe auquel, desormais, f homme refere le monde terrestre 
qu’il habite (P. 305). L’Ici-bas devient un cas particulier que 
la Revelation, en lui donnant statut, inclut dans fUniversel. 
Du meme coup, la fugitivite du monde, la fragility humaine 
s’integrent, fondees en raison, dans une sorte de grammaire 
generate oil toutes les lois concoureraient a la delivrance d’une 
signification pleine et achevee (P. 224). 

Le monde en perd done son absurdite, cependant que la vanite 
des choses et les illusions de la realite en sont comme justifiees : 
rien n’existant qu’outre-tombe, la connaissance sensible devient 
illusoire ou vaine et, des lors, il est absurde d’avoir foi en elle, 
puisque e’est seulement par fabstraction que la raison peut 
s’elever a la veritable connaissance, comme du miroir, oil rien 
n’a de prise, elle se tourne naturellement vers fobjet qui s’y 
etait reflete. 

Mais tout est en meme temps vrai et faux dans ce monde, 
comme dans le miroir : l’image que nous y voyons est vraie, 
en ce sens qu’elle existe, en effet, mais par rapport a fobjet, 
et non en dehors de lui, et fausse aussi, parce qu'elle ne peut 
etre saisie pour elle-meme, dans un en-soi positif. Inquietante 
mais riche ambigui’te de la nature que beaucoup d’hommes ne 
parviennent pas a depasser qui font du monde une fin en soi 
ou qui le nient globalement. 

A la verite, entre f Ici-bas et Y Au-dela, il n'y a pas similitude 
parfaite ; ces deux mondes ne sont pas superposables ; fun n’est 
pas fenvers de f autre ce qui ferait, funivers s’enfermant dans 
sa propre ressemblance, que le meme ne serait plus que lui-meme ; 
il n’y aurait pas plus d’exemplarite dans f Ici-bas que de realite 
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dans l’Au-dela et l’homme, dans le grand silence des choses, 
adorerait la pierre, le bois, le feu ou l’homme. Mais Dieu a cree 
l’Au-dela pour y distribuer chatiment ou recompense, et ce 
monde-ci, pour qu’il soit une preuve de son existence (P. 317). 

Dieu veut etre decouvert (274), c’est pourquoi la nature est 
constellee de signes, pourquoi elle retentit d’appels : « toute chose 
y enonce clairemenl qu’elle a un createur » (P. 275). II faut entendre 
ces voix, decouvrir ces signes, et les dechiffrer. C’est que le signe 
a une double modalite. Dans la chose, mais distinct d’elle, ni 
dilate au point de devenir toute la chose, car il ne signifierait 
plus que lui-meme, ni cache si bien qu’il serait illisible, car il ne 
signifierait plus rien et le monde s’eteindrait : visible assez, il 
revele l’invisible et authentifie, pour ainsi dire, la chose comme 
signifiant . Sa valeur exemplaire de signe est justement dans la 
distance qu’il prend entre la chose elle-meme — dans laquelle 
il est — et la realite qu’il veut signifier ( x ). Il est decidement, 
un moyen terme articulant ce bas-monde a l’Au-dela dans une 
analogie cosmique, mais videe de toute contingence pour pouvoir 
etre saisie dans sa valeur de concept, pur, total, olympien. 
Puisque, « seuls , dans VAu-dela les noms sont semblables » (P. 29). 
Et quel signe peut exprimer une relation plus abstraite que celui 
que le langage nous prete ( 2 ) ? 


(1) La racine (b, y, n) dont le sens ambivalent est : «etre visible / 6tre cach6» 
exprime aussi l’id6e de «jonction / disjonction » et la particule « bayna » marque 
bien la mtdiateU. 

(2) Il s’agit bien ici, en effet, de : 

u) Qiycis : ce mode de raisonnement — par analogie — s’impose b l’esprit de 
l’homme comme le plus naturel puisqu’il apparalt, dans un contexte mythique, 
li6 k la nature m§me des choses. Il consiste k donner statut k un cas d’esp^ce (far 1 ) 
en l’int6grant, grace k un moyen terme (' ilia, d’une racine riche en significations 
conflrmant notre propos), k un niveau sup6rieur, dans un syst^me r6gi par un 
principe (asl) intangible. La grammaire et la lexicographic s’61aboreront par 
r6f6rence k la langue du Goran essentiellement, le droit, par reference au contenu 
du Goran (et des hadiths). Dans le domaine de la th6ologie, le qiyas devient suspect, 
sp6cieux et h6r6tique, d6s l’instant que l’homme inf^re de son monde k lui, celui 
de Dieu. (Voir, k ce sujet, le lumineux article de M. Allard, En quoi consiste Voppo- 
sition faite d al-A§'ari par ses contemporains hanbalites? in Revue des Etudes 
Islamiques, 1960.) L’int6gration, dans un syst^me articuia par des paliers successes, 
jusqu’au sommet de la pyramide universelle, que le jeu des similitudes et de 
l’analogie devrait rendre possible, est, en effet, r6duite k n6ant par l’anthropomor- 
phisme qui inverse l’ordre des choses (Voir ainsi P. 192). 

b) La M6taphore comme application s6mantique du qiyas ; toute la richesse 
du lexique arabe en d6coule. 
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L’homme decouvre ainsi l’ordre du monde, et la nature, qu’il 
apprend a dechiffrer, se revele a lui dans toute sa verite. Voulue 
par Dieu, non point maratre, mais nourriciere, elle est offerte 
a l’6tre humain, elle est hospitaliere aux vivants et a leurs morts 
(P. 19, 275). Parfaite jusque dans le grain de la grenade (P. 302), 
elle se presente a l’homme comme le temoignage de la sagesse 
et de la puissance de Dieu ; elle est une promesse. Ses caprices 
meme, ses coleres sont des signes de la colere divine et Ton doit 
y lire un avertissement ou, deja, une punition (P. 103). Tous 
les plaisirs que Ton y trouve, toutes les souff ranees que Ton y 
eprouve sont donnees seulement pour que Ton puisse, a travers 
eux, au dela d’eux, desirer, ou craindre ceux qui nous attendent 
dans l’Au-dela. Sur cette terre, en effet, l’homme n’est pas le 
produit accidentel du hasard : il a, de fait, ete cree pour remplir 
une mission. Tout, dans la creation, doit lui etre occasion de 
se reconnaitre creature pour rebondir ensuite jusqu’a la connais- 
sance du createur. Tout l’y invite, l’urgence est grande et, il 
faut y prendre garde, le temps est irreversible. C’est sur cette 
terre, simple lieu de passage, detroit souvent balaye par les 
tempetes (P. 125), que Dieu choisit ses amis d’un demain eternel 
(P. 224). Il a prevenu les hommes, leur a envoye les Prophetes, 
leur a revele les lois auxquelles ils ne doivent pas seulement se 
conformer avec la conscience passive et satisfaite du devoir 
accompli. Dieu exige davantage. L’epreuve est la qui marque 
les coeurs au fer des tourments (P. 38), epreuve purificatrice 
car elle permet a la souffrance de se depasser (P. 117), a Tor de 
la Constance de se liberer au feu de la douleur (P. 80). Les hommes 
en peinant, en soufflant, doivent monter la cote (P. 42) ; c’est 
a ce prix que s’achete la Recompense. Apres la derniere epreuve, 
qui est aussi la plus terrifiante et dont on ne sait qui elle fait 
le plus souffrir : ceux que la mort saisit (P. 87), ou, ceux qui, 
soudain, sont places devant un silence que rien ne peut plus 
remplir (P. 196). 

La vie, la mort : ces deux termes signifient deux realites si 
radicalement opposees qu’elles en sont unies par leur opposition ; 
elles forment couple, veritablement, et le langage, pas plus que 
la realite — j’allais dire : la vie — ne peut les disjoindre. La 
mort, en effet, ne peut s’expliquer que par rapport a la vie, 
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«par Vabsence de vie » (P. 49) ; elle l’exclut done, ou bien perd 
toute signification puisque Ton ne peut dire : «il est mort» 
d’un etre qui n’est pas venu a la vie. La vie, par contre, peut 
en abregeant, se definir par elle-meme ou, encore, par la periode 
de temps qui s’ecoule de la naissance a la mort : d’oh Ton peut 
conclure que la vie implique, et inclut, necessairement, la mort 
qui est le terme connu, ineluctable, de toute vie et, dans le 
meme temps, Texclut, de par sa premiere definition meme. 
C’est de celle-ci, mais par reference a la seconde definition, que 
la pensee analogique va s’emparer. En effet, si Ton peut affirmer, 
puisque la vie est une conquete de chaque instant, un equilibre 
toujours perdu et retrouve (P. 28, 172), qu’elle est, concretement, 
la negation de la mort, il semble que definir la mort, dans la 
reciproque, par la negation de la vie, ne revienne qu’a enoncer 
une tautologie : «la mort, c’est la mort» (puisque la negation 
de la vie est la mort), tautologie significative pourtant, au niveau 
symbolique, comme la concretion de toutes les frayeurs des 
vivants. A ce niveau, un transfert est opere : en face de cette 
mort effroyablement une, la vie fond ses miseres eparpillees pour 
se realiser en une « forme substantielle » symbolisee par la Vie 
en Dieu et, ce faisant, ramene la mort a l’etat d’accident — 
necessaire — n’affectant plus qu’une partie de l’etre. La reduction 
trouve son achevement dans le hadith suivant : « La mort est 
egorgee entre le Paradis et l’Enfer » commente ainsi P. 49 : 
« pour manifester par une metaphore la fin de cette idee abstraite 
(qu’est la mort) ». Car la mort dans fesprit des hommes est 
synonyme de fin , une fin radicale qui ne laisse aucune chance 
de retour : la mort de la mort ouvre done bien la porte sur la 
vie eternelle. 

Elle reste une epreuve, certes, et plus considerable que celles 
qui la precedent (P. 87), mais elle est sur cette mer houleuse 
la derniere vague, la barre qui cache le rivage et fannonce en 
meme temps, et dans les rouleaux de laquelle le navigateur averti 
ne sombre pas. Terme seulement pour la matiere, elle permet 
le renouveau, feveil a la purete ; alors, fhomme, le corps lave 
de ses souillures, enfin debarrasse du poids de sa chair (P. 42, 
198, 199), va pouvoir bondir vers la vie reelle. Comme le ver a 
soie de son cocon, il sortira de sa tombe, depouille de sa chrysalide 
(P. 362), corps resurge, &me satisfaite et agreee, creature nouvelle. 
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IV. L’Epopee. 

C’est a cette beatitude que tous les hommes aspirent, mais 
pour pouvoir y atteindre, ils doivent subir l’epreuve de la vie 
ici-bas. Les premieres contradictions que l’homme doit y 
surmonter viennent de ce que, occupe a assurer ses conditions 
d/existence et soumis aux exigences du monde, il oublie qu’il 
a regu revelation. II lui faut done s’eveiller, sortir de sa gafla 
qui est tout autant inconscience, qu’insouciance ou indifference. 
Au-dela de cet eveil, il decouvre des epreuves contre lesquelles 
il ne peut rien et destinees, justement, a l’amener a un abandon 
confiant a la volonte divine. 

1. Les actants : 

Mais d’autres epreuves l’assaillent qui, procedant de sa nature 
meme, donnent un caractere epique a son existence et l’amenent 
a personnifier les pulsations de son etre : Tame et la raison en 
deviennent deux personnages qui n’ont, a proprement parler, 
qu’une realite adantielle , car elles ne sont connues, dit l’auteur 
(P. 43), qu’a leurs effets : elles ne « represented» done pas, 
chacune, une essence, mais ont seulement une fonction qui est 
d’assumer les rapports que l’homme entretient avec lui-meme 
et le monde. 

Le cycle de Vame fait le recit du desir (P. 169) : aspirant a 
des satisfactions immarcescibles (P. 28), mais facilement seduite 
par les apparences, Tame s’egare dans sa quete et se brule aux 
feux du desir; il lui arrive, cependant, de decouvrir, mais 
souvent trop tard, que dans ce monde, aucune chose ne vaut 
la peine que Ton se donne pour la conquerir, car tout y est vain 
et perissable. Seul, le desir de se rapprocher de Dieu ne peut 
etre degu (P. 63). Ainsi r&me permet-elle d’acceder a la Foi. 
Encore faut-il qu’elle soit guidee par la Science. 

Mais le croyant raisonnable devra s’en mefier, car elle est 
futile, versatile et, toujours, excessive. Elle poussera aussi bien 
rhomme a se consacrer a la devotion ou a la science, mais d’une 
maniere si exclusive que Tune et l’autre en deviendront vaines 
et steriles, qu’elle arrivera a le convaincre, effrayee par le terme 
qu’elle sait proche, de profiter le plus possible des plaisirs de 
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l’existence, comme si, de cela, on pouvait faire provision. Elle 
est si insidieuse qu’elle parvient meme a se glisser dans la 
raison qu’elle hypertrophie et qu’elle installe dans une souve- 
rainete pretentieuse qui tranchera de tout, decidera de maniere 
peremptoire de la vanite ou de l’absurdite des choses ; et la 
raison, fmalement aveuglee, ira jusqu’a se demander si Dieu 
existe vraiment. II faut combattre l’&me (P. 37), il y va de la 
sante du corps et de resprit, mais ce combat doit etre mene 
avec beaucoup de sagesse et de mesure : il s’agit ici, non pas 
de la detruire, puisqu’elle est necessaire a l’equilibre de l’orga- 
nisme (P. 36), et qu’elle eveille l’homme a l’amour, mais de lui 
rabattre son caquet. 

Le cycle de la raison raconte l’accession de l’homme a la 
connaissance. Instruit par elle de ce que l’experience sensible 
est illusoire, il recherchera les verites momentanement occultees 
pour les depouiller du voile qui les recouvre. Mais il y faut de 
l’equilibre et de l’humilite. C’est pourquoi la Raison a tant de 
prix et son rdle est si determinant. 

De mesure d’abord, car elle combat l’exces partout od il 
apparalt, et jusque dans la raison meme. L’exces est nuisible 
a plus d’un titre : il perturbe l’ordre des choses et falsifie la 
realite ; excroissance vicieuse, il gagne de proche en proche et, 
d’action en reaction, il contamine le monde et detourne de la 
vraie connaissance. 

Le role de la raison est aussi de remede et d’enseignement, 
car les hommes distraits par Tamenagement de leur confort en 
ce bas-monde, s’affairent tellement a leur existence qu’ils ne 
savent plus dechiffrer la realite et «lisent Vephemeve comme s'il 
devait etre eternel » (P. 316). Ils dorment leur vie et ne s’eveillent 
que pour mourir (P. 62, 97). 

La raison leur ouvre les yeux et le sermon fouette leur 
conscience (P. 1), meme si, parfois, il vaut mieux baisser les 
paupieres sur les incongruites de la vie (P. 107, 141, 171). Cette 
position de juste milieu (P. 35) a laquelle le croyant raisonnable 
doit se tenir, n’est pas d’impuissance, qui le conduirait plus 
naturellement a obeir a ses passions ou a suivre tout simplement 
ses penchants. Elle est le resultat d’une conquete sans cesse 
recommencee ; elle exige un savoir sans lacune et une vigilance 
sans defaut. 


8 
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2. Les acteurs : 

Tous les hommes n’y parviennent pas. 

Les ascetes , les mystiques , les devots ne considerent que Tissue : 
humilies dans la purete de leur intention, dans la sincerity de 
leur devotion et de leur amour, par Texistence charnelle que la 
nature leur impose, ils refusent toute satisfaction a leur corps ; 
ils Toppriment et parfois le detruisent, croyant qu’ils accederont 
ainsi plus facilement a Tamour de Dieu (P. 33, 57). 

Par exces de foi, ou par manque de science, ils oublient que 
ce corps qu’ils souhaitent libere de sa contingence, purifie de 
ses besoins, n’est donne que dans TAu-dela. Ici-bas, le corps 
est une bete : un chien auquel il faut donner un os a ronger pour 
pouvoir vaquer en paix a ses occupations (P. 48), une mule 
qui a besoin de son picotin pour conduire son maltre au but qu’il 
s’est fixe (P. 34). La raison commande done d’accorder au corps 
les satisfactions que la science a reconnues saines, les jouissances 
que la loi n’interdit pas. En evitant de tomber dans l’exces de 
ceux qui, par manque de foi ou exces d’ignorance, le repaissent 
de nourriture, Tepuisent dans les plaisirs ou Tabrutissent dans 
le sommeil (P. 35). 

Les savants , qui ont appris que la science est oeuvre, ecrasent 
leur intelligence sous le poids des references en oubliant que la 
science n’est pas une fin en soi mais un moyen (P. 114). Ils 
passent leur vie a ressasser les memes questions, a y apporter 
les memes reponses et, quand ils arrivent au terme, ils sont 
sans voix (P. 31, 94). 

II est plus raisonnable de faire, dans ces montagnes de connais- 
sance que les Anciens nous ont transmises, le choix qui mettra 
le savant en mesure de dechiffrer les signes deposes dans le 
Monde, de les comprendre et de les expliquer. Le temps qu’il 
gagnera ainsi pourra etre plus utilement consacre a une activite 
qui lui garantira son independance : par la, il introduira un peu 
de foi dans sa reflexion et de joie dans son existence (P. 120). 
Sans se laisser aller a mepriser la science parce que, seule, elle 
ne peut lui faire gagner ni TAu-dela, ni TIci-bas (P. 153) ou a 
la bafouer aupres des tyrans en croyant la servir. 
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3. L’initiation : la science. 

Le danger est, toujours, de denaturer les signes que Dieu a 
envoy es aux homines et qui doivent les amener a Le connaitre, 
carne raiment et ne sont aimes de Lui que ceux qui le connaissent. 
Ces rapports exigeants qui s’instaurent entre Thomme et Dieu 
conditionnent la forme meme du savoir et de la pensee. Dieu 
est un tresor que Thomme a pour devoir de decouvrir (P. 274) : 
de Lui, il a regu quelques indications qui le mettent sur la voie, 
mais il doit garder Tesprit en eveil et deceler toujours de 
nouveaux indices : le savoir sera done avant tout d’erudition. 

Les signes, nous l’avons vu, parsement la surface de cette 
terre et se donnent a lire a quiconque les observe avec perspi¬ 
cacity. Surtout, ils sont enfermes dans le langage humain. Depuis 
que Dieu a appris tous les noms a Adam, ils continuent a parler 
aux hommes et, dans leur bouche meme, se font paroles. Mais 
menaces par le bavardage inconsidere des insouciants, qui 
brouillent les pistes en multipliant les marques, ils risquent de 
se perdre. C’est en quoi, chez le croyant raisonnable, le silence 
se fait vertu cardinale. 

Dieu pourtant, a voulu sauver ses creatures d’elles-memes en 
leur envoyant la verite faite Parole (P. 123). Phonetisee pour 
que les hommes puissent la reconnaitre, creee comme la chair 
et le sang dans lesquelles elle se fond, immaterielle cependant, 
comme la pensee qui l’a memorisee, elle emprunte au monde, 
dans lequel elle vient s’inscrire, cette ambiguite qui est celle 
meme du signe linguistique. Cette parole qu’ils ont regue, les 
hommes doivent la faire couler en eux, car elle garde dans ses 
plis des traces du principe divin dont elle est issue : ainsi 
a-t-elle toute chance de se liberer des formes qu’elle a prises 
dans le monde des choses et dont l’epaisseur n’a fait que la 
voiler (P. 123). En s'enfermant dans les rouleaux de parchemin 
ou les volumes, en disparaissant sous les graphismes, le langage 
des hommes a perdu le contact avec la divine lumiere qui 
Teclairait. Il devient instrumental et neutre, car Tecriture est 
industrie. Alors que la parole est, presque, substance, a peine 
un acte : invisible, insaisissable, elle agit pourtant sur le visible 
et, depuis le temps oh, devant Adam, les Anges se prosternerent, 
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soumis, Thomme continue de decouvrir son pouvoir incantatoire. 
C’est en elle qu’il se reconnatt creature privilegiee et par elle 
qu’il s’afTirme adorateur de Dieu Unique. 

Mais la science ne saurait etre une pure abstraction ni la foi 
un simple tropisme. II ne s’agit point uniquement de s’eveiller 
a la Revelation, il faut encore la comprendre et, condition essen- 
tielle, la vivre. L’homme est done bien dans ce que Ton peut 
appeler une situation d’experience initiatique : contraint de 
surmonter, chaque fois, le lot d’epreuves que son destin fait 
naitre sur sa route, il s’eleve ainsi, dans une progression dialec- 
tique, jusqu’a la limite de ses possibility (P. 33), jusqu’a ce 
degre ideal (p. 108) de l’etre ou science et foi confluent dans 
la Sagesse. 

Parvenu a ce point de notre expose nous sommes conscient 
du reproche, que Ton pourrait nous adresser, d’imposer Tune 
seulement des nombreuses lectures possibles du S.H. et de la 
proposer sous une forme par trop lineaire. On pourrait peut-etre 
aussi vouloir nous reprocher d’avoir fait une lecture metapho- 
rique ; mais il resterait alors, premierement, a definir ce que serait 
une lecture non-metaphorique, done a definir ce que sont les 
sens dits propre et figure et, deuxiemement, a montrer en quoi, 
a ce niveau de presentation, la valeur heuristique de Tune est 
superieure a celle de fautre. 

Notre objet, nous le disions en commengant, etait de nous 
enfermer — si tant est qu’il soit possible d’echapper a ses propres 
mythes — dans le S.H. De nous en faire, dans le meme geste, 
l’auditeur-lecteur et, pourquoi pas, l’interlocuteur-auteur, 
puisque aussi bien la presence meme de l’oeuvre, et sa nature, 
instauraient le dialogue. Nous avons done voulu faire une lecture 
totalisante en ce sens qu’elle visait a s’inscrire dans l’oeuvre, 
mais en surimpression, pour en emphatiser le trace principal 
en laissant dans l’ombre les chemins adventices. Totalisante, 
bien qu’elle soit — et comment ne le serait-elle pas dans ce 
cadre-ci ? — parcellaire sur bien des points et limitee a une seule 
forme de la relation qui unit l’homme a l’univers a travers 
1’ Islam. Il convient desormais de montrer comment nous sommes 
parvenu a cette lisibilite du texte et d’exprimer de maniere 
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explicite, ce que l’auteur nous disait par notre plume attentive, 
elle, a noter exclusivement, ici et pour le moment, le recit de 
son « emergence au monde ». 

Tout commence, en effet, avec le desir, exprime par l’auteur 
dans son introduction, de decouvrir le mystere divin dont nous 
avons suggere qu’il etait en realite le mystere humain, ou mystere 
de rhomme au monde. Ainsi pouvons-nous faire une premiere 
partition dans ce que nous considerons desormais comme notre 
mythe de reference, en soulignant que cette partition ressortit 
a un ordre analytique et qu’elle ne saurait en aucun cas etre 
prise pour une quelconque reference spatio-temporelle : nous 
distinguerons done une partie que nous intitulerons « Instant 
de Thomme au Monde, sans Dieu » et a laquelle nous affecterons, 
en toute naivete, le symbole S, et une autre : « Instant de 
Thomme au monde, avec Dieu » affectee du symbole A. 

Tentons une definition plus concrete de S. 

L’homme au monde cherche a s’inserer dans un universel 
harmonieux et pertinent, a y adherer. Mais, quand il interroge 
le monde il n’y trouve que l’insaisissable et ne parvient pas a 
dechiffrer son semblable. Se tournant vers lui-meme il ne trouve 
que fortuite et fragility ; pourtant, quand il se scrute mieux il 
peut decouvrir une certaine permanence de son etre et une cer- 
taine aptitude a trouver quelque plaisir aux necessites impla- 
cables qui lui sont imposees. 

Nous pouvons des lors poser dans un premier temps une 
relation qui lie rhomme au monde : Homme desire (ou: cherche 
a) connaitre Monde. Relation que l’on peut qualifier de 
syntaxique, analogue a celle qui lie, au niveau de la phrase, 
le sujet et rob jet. 

SUJET-► OBJET 

(Homme) (d6sir) (monde) 

(qugte) 

filargissant notre syntaxe nous introduirons deux nouvelles 
« fonctions » qui moduleront la relation Sujet-Objet : 

L/une qui favorise l’action (desir ou quete) en permettant a 
rhomme de trouver un sens a sa vie et que rhomme anime 
(personnifie) en la nommant Ame 

« Mais Vame, en se jouant , aveugle la conscience 
Et revele a Unquiet une existence aimable» (P. 171). 
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L’autre qui, concluant a la vanite de toute chose en ce Monde, 
suppose a la realisation du desir qu’a Thomme de s’inserer 
dans l’univers, et qu’il nomme conscience ou raison. 

Nous appellerons la premiere adjuvant, la seconde opposant 
en nous referant pour cela au module actanciel desormais celfebre 
elabore par A.-J. Greimas dans sa Semantique Strudurale , a 
partir des travaux de V. Propp, Morphologie du conte populaire 
russe. et E. Souriau, Les 200.000 situations dramatiques. Ainsi 
obtenons-nous quatre termes repartis en deux categories 
actancielles sujet vs objet et adjuvant vs opposant, 
subsumant un certain contenu axiologique et des associations 
semiques (= classemes) ou forces thematiques comme les appelle 
E. Souriau et que nous regroupons dans les series suivantes : 


sujet = Homme 


(= humanity = chaque §tre humain quels que soient son 
sexe, son &ge, sa fonction sociale) 


objet = Monde 


I 

\ 


Espace 


Temps 


Nature 


f Terre = montagnes, deserts etc. 

< mer 
( ciel 

i chronologie = les temps passes... 
axe Vie-Mort 

l ( hommes 

\ etre vivants { 

} ( ammaux 

( v6g6taux 


adjuvant = Ame 


Permanence 
de l’Stre 


souvenirs 

transmissio n 
de soi 


descendance 
oeuvre = renommSe 


Projection 
de l’Stre 


amour (sexuel, familial) 

amiti6 

plaisirs 

exaltation = besoin de se sentir vivre 
curiosity = recherche d’un ailleurs 


opposant = Raison 


Conscience 

de 


Refus 


< 

< 


fragility, fugitivit6, vanity des choses 
mort, maladie, douleur, mis^re 
cupidity, envie, jalousie ... 

impuissance k comprendre 
rejet du monde 
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s = 


ADJUVANT 

(Ame) 


OBJET 


t 


SUJET 


Fig. 1. 


OPPOSANT 

(Raison) 


Remarque: Notons tout d’abord en passant que « Homme », 
sujet, ne peut etre confondu avec « hommes », objet, (un des 
classemes terminaux de « Nature ») ; en effet le premier, en tant 
qu’il est humain, interroge le second en tant qu’il est au Monde 
= nous n’avons pas, ici et la, le meme actant. 

Notons de meme que Ton pourrait pretendre que la categorie 
actancielle Adjuvant (Ame) vs Opposant (Raison) fait partie 
du sujet dans la mesure oil e’est en soi que l’homme, selon un 
rythme pulsionnel, trouve des justifications a connaitre 
(= posseder) ou a fuir l’objet de son desir. Le sujet serait done, 
selon cette interpretation, alternativement, mais syncretique- 
ment, Sujet-Adjuvant et Sujet-Opposant. Sans vouloir, faute 
de place (mais voir deja supra , p. 112 sqq.) entrer dans une 
analyse de la realite metapsychique de ces entites, Ton renverra 
a la presence — au niveau de la forme de l’expression — des 
marques du dialogue « Sujet-Ame » et « Sujet-Raison » (v. aussi 
supra , p. 98 sq.). 

Le syncretisme actanciel se trouve ailleurs. II n’existe en effet 
aucun contrat, en S, qui donne mission, ou propose au sujet 
d’atteindre l’objet. On peut done dire que la relation sujet/objet 
est totalement ouverte = elle peut etre ou ne pas etre ; seule 
la decision du sujet cree la relation. Mais des l’instant que cette 
relation est ereee elle implique que l’objet du desir a fait fobjet 
d'une communication, laquelle implique a son tour qu'il y a 
un Destinateur et un Destinataire. Ces deux nouveaux actants 
sont reunis dans le sujet. 

Ainsi le sujet est ou n’est pas selon qu’il se donne, ou non, 
un objet de desir. S’il est, il est aussi destinateur de cet objet 
en meme temps que son destinataire. L’objet, quant a lui, 
devient en meme temps terme de la relation « desir » et terme 
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de la relation « communication ». Nous montrons dans le schema 
suivant par des pointilles cette nouvelle modulation de Tactan- 
cialite dans S. 

S = 


DESTINATEUR 


ADJUVANT 

(Ame) 


OBJET 


COMMUNICATION 



DESTINATAIRE 


OPPOSANT 

(Raison) 


Fig. 2. 


Cas de A. 

Nous retrouvons ici la meme actancialite mais installee dans 
des categories qui ont perdu toute ambiguite du fait de Tinter- 
vention de la Parole divine : TUnivers est desormais harmonieux 
et pertinent. 


A = 


DESTINATEUR 

(Dieu) 


ADJUVANT 

(Raison) 


RETRIBUTION 


OBJET 


* 


SUJET 




> 


Fig. 3. 


DESTINATAIRE 

(humanity) 


OPPOSANT 

(Ame) 


Remarques: II y a toutefois certaines modifications d’importance. 

1. La communication est etablie, par la Revelation, entre un 
Destinateur qui est Dieu et un Destinataire qui est Thumanite. 

2. La relation Ame vs Raison est inversee dans la categorie 
actancielle Adjuvant (= Raison) vs Opposant (= Ame). C’est 
que : 

2 -a) r&me est un principe vital que la Revelation ne peut 
eclairer, done modifier = elle est restee ce qu'elle etait, poussant 
Thomme a atteindre un objet qui, pour elle, n’a pas change 
mais qui n’est qu’une partie de celui qui est desormais offert 
a la convoitise de Thomme. 
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2- 6 ) La raison s’est trouvee en quelque sorte confirmee dans 
son refus d’adherer a cet Ici-bas meprisable ; elle peut done 
aspirer en toute serenite a l’Au-Dela qui lui a ete promis. 

Nous allons essayer de montrer brievement comment se 
realise cette inversion. 

3. L’objet a atteindre est toujours le Monde, mais un monde 
installe par la Revelation dans une dichotomie 
Ici-Bas vs Au-Dela 

Cette relation disjonctive des deux termes entraine un jeu 
dialectique (v. supra , p. 103 sqq.) que nous schematiserons en 
deux temps : 

3 - a) Posons d’abord les ensemble semiques inclus dans l’uni- 
vers actanciel de l’objet a atteindre 

U (univers) = {B (Ici-Bas), D (Au-Dela)} 

Chacun de ces deux ensembles impliquent la presence, virtuelle 
ou non, de son complementaire dans ce meme univers. 

B c U => B (non-Ici-Bas) c= U 
D c U => D (non-Au-Dela) c U 

si nous representons ces quatre ensembles B, D, B, D dans un 
graphe de Caroll : 

B B 

Adjuvant-> 

Opposant-^ 


a 

c 

b 

d 


Fig. 4. 


nous constatons que ces ensembles ont certains elements 
communs ainsi 


{a} = B n D et {b} = B n D 


{a} est done I’intersection des ensembles {B = (Ici-Bas)} et 
{D = (Au-Dela)} e’est-a-dire qu’il comprend tout ce qui dans 
{B} appartient aussi a {D}. De meme, {b} est l’intersection des 
ensembles {B} et {D}, e’est-a-dire qu’il comprend tout ce qui 
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dans {B} appartient aussi a {D}. On voit done reapparaftre sous 
cette forme metaphorique les domaines que nous avions affectes 
respectivement a Adjuvant et Opposant. 

Reste maintenant a leur donner un investissement semique 
ce que nous ferons, faute de place, sans demonstration. 

{a} = B fl D est l’ensemble de ee qui met l’homme en mesure de 
penser a l’Au-Dela. Les elements en seront done la science, la 
foi, la sagesse, tout ce qui ressortit a la Raison, bref l’Esprit. 

{b} = B n D est l’ensemble de ce qui dans cette vie materielle 
detourne l’homme de penser a l’Au-Dela. Les elements en seront 
les desirs, la cupidite, l’envie, tout ce qui ressortit aux passions 
immediates de l’Ame, bref la Matiere. 

3 -b) Reportons maintenant ces donnees dans Talgorithme 
dialectique suivant = 


Ici-Bas 


Au-Dela 



Dans lequel B et D sont non seulement en relation deposition 
mais aussi en relation de presupposition reciproque puisque Tun 
ne peut exister sans l’autre. 

Le passage de B vers D, e’est-a-dire reffacement de B (sans 
effacement de la relation a moins d’introduire le terme Mort 
qui eliminerait B done la relation B/D) ne peut se faire que par 
le detour par B, tout ce qui est complementaire de TIci-Bas et 
qui concerne aussi l’Au-Dela = {c} = B n D (fig. 4), e’est-a-dire, 
en fait, la Parole divine. 

Le cheminement inverse, e’est-a-dire reffacement de D dans 
la relation B/D ne peut se faire dans ce contexte mythique que 
dans le cas ou Thomme n’aurait pas regu la Parole divine. Des 
lors toute spirituality serait abolie et Thomme serait reduit a la 
matiere e’est-a-dire a la bestialite (v. Propos 220). Dans notre 
fig. 4 {d} = B n D = o (vide). 
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4. Nous void done en mesure de reverser dans notre modele 
actanciel A ces nouvelles donnees. 


a = 


DESTINATEUR 


ADJUVANT 

(Esprit) 


RETRIBUTION 



OBJET 

1 


t 


Sagesse 

fiquilibre 


DESTINATAIRE 


«► 


SUJET 




Fig. 6. 


OPPOSANT 

(Mature) 


La relation de desir sujet/objet est, disions-nous, modulee par 
Taction des deux forces contradictoires exercees par TAdjuvant 
et TOpposant. La perfection consiste done a parvenir a un equi- 
libre tel que la resultante de ces deux forces soit toujours nulle 
en un point quelconque de la relation. Cet equilibre ne se trouve 
etre realise que dans le cas d’un seul modele actanciel, une sorte 
d’archi-modele (fig. 6) celui que Ton pourrait construire a partir 
de Texemple du Prophete, THomme-le Sage. 


Daniel Reig 
(Paris) 




THE SOCIETIES PROVIDING 
FOR THE BARE NECESSITIES 
OF LIFE ACCORDING TO IBN KHALDUN 
AND TO THE PHILOSOPHERS 


At the beginning of chapter II, section 1 of Book One of the 
Muqaddima , i.e. in the portion of that work which contains 
Ibn Khaldun’s philosophy of history, to adopt a convenient, 
but perhaps not very exact name, human societies are divided 
into two classes, the Bedouins (ahl al-badw) and the sedentary 
(al-hadar) people (*): 

Both Bedouins and sedentary people are natural groups. ( 1 2 ) 
It should be known that differences of condition among people 
are the result of the different ways in which they make their 
living. Their society is (directed) towards cooperation with 
a view to that (end), the beginning being (concerned) with what 
is necessary (al-darurl) for (life) and what is simple before 
(they get to) conveniences (al-hajl) and luxuries (al-kamall). 

According to Ibn Khaldun ( 3 ) some of the “Bedouins” are 
engaged in agriculture (falh), the cultivation of vegetables and 
grains. Others get their living from animals, such as sheep, 
goats, bees and silkworms. Both classes are driven by “neces- 


(1) The passage occurs in F. Rosenthal’s translation of al-Muqaddima , New York 
1958, I, p. 249. But sometimes, as partly in the second portion of the passage 
quoted at this point in the text, a more literal translation is given. 

(2) This is the title. 

(3) Ibidem. 
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sity”, al-darura i.e. the exigencies of their work, to the desert. 

The rise in living conditions beyond the Bedouin standards 
is characterized by Ibn Khaldun, ( 1 ) inter alia, by means of the 
following words: “ wa-ta'awanu *ala ’ l-za’id 'ala 1 l-darura . Then 
they cooperate for (things) beyond the (bare) necessities”. 
The text continues as follows: “They use more food and clothes, 
and take pride in them. They build large houses, and lay out 
towns and cities for protection. This is followed by an increase 
in comfort and ease, which leads to formation of the most 
developed luxury customs”. 

In Book I, ch. II, ( 2 ) section 2, in the beginning, we find the 
following passage: “We have mentioned in the previous section 
that the people of the desert (ahl al-badw) adopt the natural 
manner of making a living (hum al-munlahilun IVl ma'ash 
al-tabfl) namely agriculture and animal husbandry. They 
restrict themselves to what is necessary in food, clothing and 
mode of habitation (wa-hum muqtasirun c ala'l-darurl min 
al-aqwat wa’l-malabis wa'l-masdkin). 

At the beginning of section 3, i.e. the section following upon 
the one which has just been quoted, we read the following 
passage ( 3 ): “We have mentioned that the Bedouins (al-badw) 
restrict themselves to what is necessary in their conditions 
(of life): hum al-muqtasirun ' ala'l-darurl fl ahwalihim) and are 
unable to go beyond them, while sedentary people (al-hadar) 
concern themselves with conveniences and luxuries in their 
conditions and customs. The (bare) necessities (al-darurl) 
are no doubt prior to the conveniences and luxuries. (Bare) 
necessities (al-darurl), in a way, are basic (asl), and luxuries 
secondary (far') and an outgrowth (of the necessities). 
Bedouins (al-badw), thus, are the basis of, and prior to cities 
(li ’ l-mudun) and sedentary people. Man seeks first the (bare) 
necessities (al-darurl). Only after he has obtained the (bare) 
necessities (al-darurl) does he get to comforts and luxuries. 


(1) Ibidem. 

(2) Rosenthal’s translation, p. 250. 

(3) Rosenthal’s translation, p. 252. 
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The toughness of desert life (al-bidawa) precedes the softness 
of sedentary life (al-hidara)”. 

The passages which have been quoted illustrate the fact that 
in speaking of the mode of life of the badw or ahl al-badw (which 
will be rendered by the term “Bedouins”) and in distinguishing 
them from more prosperous people Ibn Khaldun often uses the 
terme darurl rendered as “the (bare)” necessities (of life) which 
occasionally is replaced by darura (literally: necessity). In 
fact, these passages could almost warrant the statement that 
Ibn Khaldun equates the Bedouins with people who (pursuing 
natural manners of making a living) restrict themselves to the 
bare necessities of life. 

It seems to me that a scrutiny of the two terms of this near¬ 
equation may permit us to gain some ‘insight’ into the method 
used by Ibn Khaldun in working out his general conception of 
history and of the science of society ('ilm al-umran). The 
summary remarks which will be given here will be mainly concer¬ 
ned with the antecedents of the second of these terms. ( x ) 

As it seems to me, these antecedents may be found in works 
setting forth the political theory of the Arabic falasifa and, in 
the last analysis, in Plato. 

In K. al-Siyasa al-Madaniyya ( 1 2 ) al-Farabl, enumerating 
the various types of Ignorant or Pagan cities ( 3 ) (a category 
which will be briefly discussed hereafter), describes one of 
these types as follows ( 4 ): 

Fa'l-madlna al-daruriyya wa'l-ijtima* al-darurl huwa 9 lladhl 
bihi yakun al-ia'dwun 'ala iktisab ma huwa darurl fl qawam 
al-abdan wa-ihrazihi. Wa-wujuh makasib hadhihi al-ashya ’ 
kathlra: mithl al-filaha wa'l-ri'aya wa’l-sayd wa’l-lususiyya wa- 
ghayr dhalika . 

“The necessary city and the necessary society are those in 
which cooperation is (directed) towards procuring what is 
necessary for the subsistence and preservation of the body. 

(1) I hope to deal with the subject as a whole in another study. 

(2) Ed. by F. M. Najjar, Beirut 1964. 

(3) Cf. p. 87 : al-mudun al-jdhila. In the same context al-Farabl refers 
(ibidem) to ahl al-jahiliyya. 

(4) See p. 88. Only the beginning of the description is given here. 



128 


SOLOMON PINES 


The ways of procuring these things are many: for instance 
agriculture, tending (flocks), hunting, ( 1 ) brigandage and other 
occupations”. 

In al-Farabl’s Arc? ahl al-madlna al-fadila, ( 2 ) the type of 
city with which we are concerned is described as follows »( 3 ): 

Minha al-madlna al-daruriyya, wahya *llatl qasd ahliha al- 
iqtisar ' ala 1 l-darurl mimma bihi qawam al-abdan min al-ma'kul 
wa l-malbus wa l-maskun wa l-mankuh wa l-ta'awun *ala istifa- 
datiha . 

“One of them ( 4 ) is the necessary city. It is (the city) in 
which the people’s aim is restricted to what is necessary ( 5 ) 
for the subsistence of the body in (the way of) food, drink, 
habitation and sexual intercourse and to cooperation in obtaining 
these (things).” 

Some parts of these two descriptions ( 6 ) are, quite evidently, 
very similar to, or even practically identical with, some of 
Ibn Khaldun’s characterizations of Bedouin societies which are 
quoted above. This comes out clearly in a confrontation 
between the following texts: 

I A sentence of the first passage quoted above from the 
Muqaddima (Book I, ch. II, section 1) and the beginning of the 
characterization in K. al-Siyasa al-Madaniyya. First the 
sentence from the Muqaddima: 

Fa-inna ijtima'ahum huwa li’l-ta'awun 'ala lahsllihi , wa'l- 
ibtida 5 bima huwa darurl minuh wa-basll... 

“Their society is (directed) towards cooperation with a view 
to that (end), the beginning ( 7 ) being (concerned) with what is 
necessary for (life) and simple.” 

The corresponding passage in K. al-Siyasa al-Madaniyya 
reads: 


(1) Or : Ashing. 

(2) Ed. F. Dieterici, Leiden 1895. 

(3) P. 62. 

(4) I.e. of the Ignorant or Pagan cities : al-madlna al-jahiliyya, see p. 61. 

(5) Literally: its people’s aim is the restriction to what is necessary. 

(6) A short characteristic of the necessary city, which occurs in Averroes’ 
Paraphrase of Plato’s Republic, is in the main identical with al-Farabi’s descriptions. 
This characteristic is quoted below. 

(7) I.e. the Bedouin society. 
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Fa'l-madlna al-daruriyya wa'l-ijtima ' al-darurl huwa *ala ikti- 
sab ma huwa darurl fi qawam al-abdan wa-ihrazihi. 

“The necessary city and the necessary society are these in 
which [cooperation is directed towards] the aspiration of what is 
necessary for the subsistence and preservation of the body”. 
II An even greater verbal similarity is brought forth by a 
confrontation between two passages from the Muqaddima quoted 
above and the beginning of the characterization in Ara! Ahl al- 
Madlna al-Fadila. 

Al-Muqaddima, Book I, ch. I, section 2: 

wa-hum muqtasirun * ala' l-darurl min al-aqwat wa l-malabis 
wa l-masakin . 

“They restrict themselves to what is necessary in food, clothing 
and mode of habitation.” 

Al-Muqaddima , Book I, ch. II, section 3: 

Qad dhakarna anna l-badw hum al-muqtasirun *ala 'l-daruri 
fi ahwalihim. 

“We have mentioned that the Bedouins restrict themselves 
to what is necessary in their conditions of life.” 

Ara' Ahl al-Madlna al-Fadila: 

Minha al-madlna al-daruriyya , wahya’llatl qasd ahliha al- 
iqtisar *ala ’ l-darurl mimma bihi qawam al-abdan min al-ma'kul 
wa l-malbus wa l-maskun wa l-mankuh... 

“One of them is the necessary city. It is (the city) in which 
the people’s aim is restricted to what is necessary for the 
subsistence of the body in (the way of) food, drink, habitation 
and sexual intercourse...” 

The obvious similarities in wording between the passages of 
al-Farabl and of Ibn Khaldun have a corroboratory function: 
they serve to confirm the main conclusion which emerges from 
our confrontations. This conclusion may be formulated as 
follows: 

In Ibn Khaldun’s near-equation of Bedouins with people 
restricting themselves to the bare necessities of life, al-darurl , 
the second term is the one used by al-Farabl (who uses al-darurl , 
in a similar sense) to characterize the people of the “necessary” 
society. In other words, Ibn Khaldun’s definition of the 


9 
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badw is the one used by al-Farabi (and other falasifa) with respect 
to the 1 2 3 4 ‘necessary'’ city or society. According to philosophical 
terminology the Bedouin society, as described by Ibn Khaldun, 
was a “necessary society” (ijtima * daruri). It seems probable 
that Ibn Khaldun’s definition is derived from that of the 
falasifa; this is quite a substantial debt. 

It may be briefly noted that there is a certain similarity 
between the occupations of the Bedouins as enumerated by 
Ibn Khaldun in the Muqaddima , Book I, ch. II, section 1 (see 
above) and the pursuits of the people of the “necessary society”, 
as set forth in K. al-Siyasa al-Madaniyya; in both passages 
agriculture and animal husbandry are referred to. However, 
the lists differ in detail; in this instance Ibn Khaldun cannot by 
any means be supposed to have simply adopted the views of 
some philosophers (see also below). 

As has been stated, al-Farabl’s “necessary city” or “society”, 
belongs to the category of “Ignorant or Pagan cities”. 

Both K. al-Siyasa al-Madaniyya (*) and AvS Ahl al-Madlna 
al-Fadila ( 2 ) list in the same order the six following types of 
these cities ( 3 ): 

1) The “necessary” city or society; 2) The abject city and 
society (madlnat al-nadhala wa-ijtima* al-nadhala), whose 
inhabitants cooperate with a view to the acquisition of wealth; 
3) The vile city and society (madlnat al-khissa wa'l-ijtima 
al-khasls), whose inhabitants cooperate with a view to the 
enjoyment of pleasure; 4) The timocratic city and society 
(al-madlna al-karamiyya wa-ijtima * al-karama) whose inhabi¬ 
tants cooperate with a view to obtaining honours; 5) The city 
or society of conquest (madlnat al-taghallub wa-ijtima e al- 
taghallub), whose inhabitants cooperate with a view to 
mastery ( 4 ); 6) the democratic city (al-madlna al-jama'iyya), 
whose inhabitants are free and equal. ( 5 ) 

(1) See p. 87 ff. 

(2) See p. 61 ff. 

(3) As far as small variations are concerned, we follow K. al-Siyasa al-Madaniyya 

(4) Or: power. 

(5) In K. al-Milla al-Farabi, enumerating the objectives pursued by Ignorant or 
Pagan cities, says that these may be pleasure or honours or wealth or other (things); 
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Out of these six types of cities four (namely Nos. 2, 4, 5 and 6) 
correspond to those described in the 8th book of Plato's 
Republic ; they are supposed to mark the different stages of the 
corruption of the ideal city. 

The timocratic city which immediately follows upon the 
ideal city corresponds to al-Farabfs No. 4; the oligarchic city, 
whose inhabitants prize wealth corresponds to al-Farabfs 
No. 2; the democratic city corresponds to al-Farabfs No. 6; 
and tyranny corresponds to al-Farabfs No. 5. This leaves 
the “necessary city" and the city whose inhabitants cooperate 
with a view to pleasure, al-Farabfs Nos. 1 and 3, unaccounted 
for. 

Unlike al-Farabl, Averroes in his Paraphrase of Plato's 
Republic ( x ) seems to recognize that the imperfect regimes may 
be divided into two groups. In one passage ( 2 ) he states that, 
according to Plato, there are five simple regimes; he refers to 
the ideal State and the four imperfect regimes described in the 
8th book of the Republic ( 3 ); Averroes lists them in the order 
in which they figure in that book. As there are two types of 
the ideal State, one in which a king rules and another in which 
the best rule, six regimes may be counted. 

Further on ( 4 ) in a passage which does not immediately follow 


he clearly does not mean the enumeration to be complete. K. al-Milla is edited 
by M. Mahdi, in Alfarabi's Book of Religion and Related Texts, Beirut 1968, p. 55. 

(1) The Arabic original of this work is lost. The Hebrew version of this work 
made in the beginning of the 14th century by Samuel b. Yehuda has been 
edited and translated by E.I.J. Rosenthal under the title Averroes ’ Commentary 
on Plato's Republic, Cambridge University Press, 1956. In a Hebrew article 
published in ( Iyyun, VIII, 2, Jerusalem 1957, pp. 65-84, I have pointed out that 
Rosenthal’s footnotes give a demonstrably incorrect interpretation of Averroes’ 
attitude towards the Islamic state, and that his translation of some crucial passages 
of the Hebrew text touching upon this problem is inexact. In Semitic Studies, V 
1960, pp. 176-195, J. L. Teicher has severely criticized Rosenthal’s edition of 
the Hebrew text. For reasons which will be given elsewhere these strictures seem 
to me to go too far. The Latin version of Jacob Mantinus, made in 1539, is a 
translation of the Hebrew text. 

(2) Hebrew text, p. 80,11. 16-22; English translation p. 207. 

(3) The oligarchic State, corresponding to al-Farabl’s No. 2, is described as 
'The leadership of the few, and this rule based on money, also known as the 
leadership of vice” (Rosenthal’s translation). 

(4) Hebrew text, p. 81, 11. 9-12; English translation, p. 209. 
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upon the one which has been dealt with, Averroes mentions two 
other regimes: 

“We think that there is yet another kind of regime, namely 
the regime of the concupiscent. This is the regime in which 
people (*) aim at pleasure alone. If you join to this regime the 
“necessary” regime, ( 1 2 ) the kinds of regimes are eight. ( 3 )” 

The last two regimes are clearly al-Farabl’s Nos. 1 and 3, 
which have no counterpart in the eighth book of the Republic . 

A pointer to the solution of the problem posed by these two 
cities may be found in Albums’ Eisagoge , an Introduction to 
Plato’s doctrine, which was composed in the 2nd century of 
the Christian era and sets forth the conceptions of the so-called 
Middle Platonism. Chapter XXXIV of that work enumerates 
inter alia the various regimes described by Plato in the Republic , 
the ideal constitution being followed, in the order found in 
Plato, by the imperfect ones of the 8th book. But the ideal 
regime is not the first to be mentioned in that text. It is 
preceded there by 1) the “unwarlike” (a7r6Xs[jio<;) regime (or 
the regime without wars), and 2) by the “feverish” ^Xsyfialvouaa) 
regime, i.e. the two regimes or cities described in the 2nd book 
of the Republic. 

If we glance at this book, we shall find some data which seem 
to be relevant for the purposes of our enquiry. Let us start 
with Plato’s second city. ( 4 ) This “feverish” city is also 
described by Plato as Tptxp&ffoc ( 5 ) “luxurious” or “revelling 
in pleasures”; it is a city which provides all kinds of pleasures 
and superfluous luxuries, and thus may well correspond to 
al-Farabi’s city and society No. 3, “whose inhabitants cooperate 
with a view to the enjoyment of pleasure”. We come now to 
Plato’s first city.( 6 ) This city is called r\ avocYxocioTary) 7 t6Xi<; ( 7 ) 
“the most necessary city”; it is “the city of utmost necessity” 


(1) Or: “rulers”. 

(2) Ha-hanhaga ha-hekhrehith. 

(3) Rosenthal’s translation has been altered in various particulars. 

(4) Whose description begins in Republic II, 13, 372E. 

(5) Republic, 372E. 

(6) Whose description begins in Republic II, 11, 369B. 

(7) Republic, 369D. 
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(A. Bloom’s translation). Al-Farabl’s al-madlna al-daruriyya 
(the appellation of city No. 1) can be regarded as a literal 
translation of the Greek expression. (*) This first city of 
Plato ‘‘which our need (xpsfa) makes”, ( 1 2 ) provides like al- 
Farabl’s city ( 3 ) only for the bare necessities of life, which Plato 
calls toc avocyxoua ( 4 ), and al-Farabl al-darurl ; ( 5 ) the Arabic 
term seems to be a translation of the Greek. 

Given the identity of the appellation and the identity of the 
objectives (namely the bare necessities of life) with a view to 
which the inhabitants cooperate, it seems certain that “the 
necessary city” of al-Farabl and Averroes is in the last analysis 
a derivation from Plato’s “necessary city”. 

Nevertheless there is a considerable difference between the 
two conceptions. 

According to Plato ( 6 ) “the necessary city” is formed, because 
of the utility of the division of labour, by a certain number of 
men engaged in different occupations, for instance agriculture, 
house-building, weaving and shoe-making. ( 7 ) 

Al-Farabl and Averroes (see below), on the other hand, do 
not refer in this context to the utility of the division of labour. 
The occupations of the people of the “necessary city” which 
they mention, do not appear to be intended to produce what 
Plato calls a “complete” tsX£oc ( 8 ) city, i.e. a city in which men 
exercise the crafts necessary for human life are pursued. 

Averroes’ Commentary on Plato's Republic contains the 
following passage ( 9 ): “The necessary cities are those whose 

(1) The only difference is that the Greek, unlike the Arabic, has a superlative. 

(2) Republic 369G. For the r61e of xpsla * n the formation of the city in question 
cf. also 369D; 371 A; 371D. 

(3) And the corresponding regime in Averroes. 

(4) Republic II, 13, 373A; cf. 373B. 

(5) See above. Averroes’ Commentary on Plato's Republic in a passage dealing 
with the “necessary regime”, p. 86, 11. 24-25, uses in order to express the same 
notion the words: ha- *inyannim ha-hekhrehiyyim ; see below. 

(6) Republic 369D. 

(7) A similar view of the raison d’etre of human society is found in AbQ Bakr 
al-Razi’s Al-fibb al-Rtthani, see Abi Rakr Mohammadi filii Zachariae Raghensis 
(Razis) Opera Philosophica, ed. P. Kraus, Cairo 1939, pp. 80-81. 

(8) Republic 371E. 

(9) Hebrew text, p. 86,11. 24-26; English translation, p. 217. Rosenthal’s transla¬ 
tion has been altered in some particulars. 
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inhabitants aim in their society at obtaining the necessities. 
(The means) by which they obtain the necessities are either 
agriculture, hunting or brigandage.” 

A passage in al-Farabi’s K. al-Siyasa al-Madaniyya , which 
is quoted above, gives the same list of the occupations of the 
people of the necessary cities, with one addition; they are also 
said to engage in tending cattle. 

As far as I can see, there is no indication that Averroes’ 
conception of the imperfect cities was influenced by al-Farabl’s. 
The latter deviates much more from the text of the Republic . ( 1 2 ) 
The mere fact that, as we have seen, Averroes, contrary to 
al-Farabi, lists the cities described in the 8th book of the dialogue 
in the correct order and that he differentiates between them and 
the cities characterized in the second book, is significant in this 
respect. 

The fact that, in spite of the apparent absence of an influence 
of al-Farabi on Averroes with regard to the point of political 
theory which is under discussion, the descriptions of the 
“necessary cities” given by the two philosophers are so similar 
makes it rather probable that both of them got their conception 
of these cities from one and the same Greek source ( 2 ). This 
source may have been—but this is a mere conjecture—Galen’s 
lost paraphrase of Plato’s Republic , which was translated into 
Arabic and is referred to in Averroes’ Commentary on that 
dialogue. This means that at some time Plato’s term “the 
necessary city” was made to apply (as is shown by the texts 
of al-Farabi and Averroes) to a category of primitive communi¬ 
ties, whose inhabitants are engaged in a number of unsophistica¬ 
ted activities ( 3 ). Contrary to Plato’s “necessary city” these 


(1) Al-Farabi’s theory of the imperfect state forms an intricate schema because, 
besides the Ignorant (or Pagan) cities, he postulates the existence of Transgressing 
(fasiqa) cities, and Erring (dalla) cities. I cannot go here into al-Farabi’s rea¬ 
sons for posing the existence of these types of cities. These conceptions need 
not have led him to modify Plato’s descriptions of what al-Farabi called the 
Ignorant Cities. 

(2) In theory, it is, of course, conceivable that al-Farabi used a different Greek 
source from Averroes. However in that case the two hypothetical sources must 
have contained virtually identical descriptions of the necessary cities. 

(3) See above. 
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communities, occasionally designated as “necessary society,’’ 
are not invariably peaceful and non-violent. For one of their 
activities is brigandage. Like Plato’s “necessary city” and 
like Ibn Khaldun’s badw, (*) they seems to have been considered 
by Averroes ( 1 2 ) as prior in time to the other forms of society. 

As we have seen, it was this philosophical conception of 
“the necessary society” whose members cooperate with a view 
to procuring the bare necessities of life that Ibn Khaldun seems 
to have equated with what he called badw. The latter term 
was more particularly applied to a way of life peculiar to some 
of the Arabs and to certain portions of several other, mainly 
Islamic, peoples. Its equation with the philosophical concept 
gave it a universal status. ( 3 ) It came to designate an early 
stage in the history of all peoples and all societies. On the other 
hand, the brief and schematic accounts of “the necessary cities” 
given by al-Farabl and Averroes were replaced by Ibn Khaldun 
by detailed and many-faceted descriptions of the way of life 
of the Arab (and the Berber) Bedouins, which it was his business 
as an historian ( 4 ) to know well. 

In the context these descriptions seem to be intended in the 
first place to furnish traits typical for Bedouin societies in 
general; this category being the subject treated by Ibn Khaldun. 
Accordingly the way of life of the Arab Bedouins acquires a 
paradigmatic character. 


(1) Conceivably an attempt may have been made to harmonize the description 
of the “necessary city” found in the Republic with the account given in Plato’s 
Laws (677 A ff.) of the early unsophisticated communities formed by the survivors 
of the Deluge. 

(2) Cf. op. cit., Hebrew text, p. 84, 1. 10; translation, p. 214, 11. 8-9, see below. 

(3) As we have seen, agriculture is one of the occupations of the inhabitants of 
the “necessary societies” referred to by the philosophers. It is, perhaps, partly 
because of his wish to equate this philosophical concept with his notion of badw 
that Ibn Khaldun speaks of agriculture as an occupation of the Bedouins. Another 
reason may have been his wish to include in this category Berbers who were 
engaged in agriculture (see al-Muqaddima, Book I, ch. II, part 2, Rosenthal’s 
translation, I, pp. 250-251). In the Introduction to his translation, Rosenthal 
remarks (I, p. lxxvii), that “outside the Arabian Peninsula, the term badawah 
was applied to the largely sedentary rural people living at some distance from the 
great population centres”. In his detailed list of the occupations of the Bedouins, 
Ibn KhaldOn probably drew inter alia upon his personal knowledge of their way of 
life. 

(4) And no doubt also as a man interested in public affairs. 
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In Ibn Khaldun’s view, Arab history too appears to have had 
a paradigmatic character. According to him, the invasion 
of the lands of sedentary peoples by Bedouins, the acquiring 
by the latter of a taste for the sciences, arts, crafts and luxuries 
of civilization, and as a consequence, the loss of group feeling 
and of the military virtues and the decadence of the conquerors 
and a renewed invasion by a people habituated only to the bare 
necessities of life, are ever recurrent phenomena. If one 
abstracts from the role assigned by Ibn Khaldun to war and to 
conquest—and this is, of course, not an easy thing to do—there 
is a partial resemblance between this schema propounded in the 
Muqaddima and Plato’s view of the transition from the ‘‘neces¬ 
sary” to the “luxurious city”. Not unlike Ibn Khaldun’s 
sedentary people, who “cooperate for things beyond the (bare) 
necessities” ( x ) the people of Plato’s “luxurious city” are “gorged 
with a bulky mass of things, which are not in cities because of 
necessity”. ( 1 2 ) It is tempting to suppose that Ibn Khaldun 
was acquainted with some (presumably very much altered) 
version of Plato’s account of the transition from one city to 
another and of the characteristics of the “luxurious city”, 
and that he adapted it for his own purposes. However there 
is a difficulty: neither al-Farabi nor Averroes speak of the 
transition from the “necessary” city to the city whose objective 
is pleasure; i.e. al-Farabi’s No. 3. In fact, al-Farabi, like 
Albinus, ( 3 ) forgoes any mention of the transition from one 
city to another. 

Averroes, however, refers to a transformation which might 
be relevant in this connection. Speaking of the “democratic” ( 4 ) 
city or society, he says ( 5 ): “Thus it seems that this is the first 
among the cities growing out of the necessary cities. For 
when men obtain what is necessary, they are aroused to their 
desires, and this city will necessarily come into existence”. 


(1) Rosenthal’s translation, I, p. 249; ta'awanu *ala ’ l-za'id ‘ala'l-darura. 

(2) Sl oux£ti too dcvayxatou £vsxdc Icttlv Iv toliq Tt6lzaiv : Republic , 373B. 

(3) See Eisagoge, c. XXXIV. 

(4) qehaliyi, a translation of jama‘i. 

(5) Hebrew text, p. 84,11. 9-10, English translation, p. 214. A similar statement 
is made in another context in a passage in which “democratic” is rendered by 
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Thus, Averroes, though, as we have seen, he differentiates 
in another context between two groups of imperfect cities, the 
one described in the 2nd book of the Republic and the one 
described in the 8th, substitutes here for the “luxurious” 
city, belonging to the first group, the “democratic”, which 
belongs to the second. ( x ) 

The characteristic of the “democratic” cities given by 
Averroes could have called to Ibn Khaldun’s mind the civilized 
sedentary societies with which he was familiar. As we have 
seen the inhabitants of the “democratic” societies are said 
to be “aroused to their desires”. The democratic man is 
described as trying to satisfy not only the necessary but also 
the “unnecessary desires”. ( 2 ) 

It may be added that, according to Averroes ( 3 ), “most of the 
cities existing today” are “democratic”. In other words, 
most of the Islamic sedentary States (to use Ibn Khaldun’s 
terminology) are democratic. 

Some such descriptions of the transition from the “necessary” 
to the “democratic” or to the “luxurious” city may have been 
known to Ibn Khaldun when he worked out his historical 
schema of the transformation of the Bedouin societies restricted 
to the bare necessities of life into the civilized societies. ( 4 ) 

The theory has been put forward (5) that Plato’s description 


qibbusi: (Hebrew text, p. 93, 11. 20-21; English translation, p. 230): “It seems that 
the first cities to come into being naturally are the necessary cities, then the demo¬ 
cratic cities follow, and then every one of these cities (i.e. every type of city) 
branches off from them”. In this context the word: *‘naturally”, be-tebha , is 
of interest. It may be relevant that, according to Ibn Khaldun, both the Bedouin 
and the sedentary societies are “natural” tabVl. 

(1) The confusion between the two groups leads to inconsistencies. P. 92, 
1. 13; translation, p. 227, Averroes refers, in accordance with Plato, to the transfor¬ 
mation of the plutocratic city into the democratic, whereas p. 93, 11. 23-24, of the 
Hebrew text (as well as p. 84, 11. 7-8), he states that the democratic cities follow 
upon the “necessary cities”. 

(2) Hebrew text, p. 94, 11. 11-12; translation, p. 231. 

(3) P. 84, 11. 5-6 of the Hebrew text, translation, p. 214. 

(4) There exists, of course, also the possibility that the philosophical concept 
of the “necessary city” as defined above might have suggested by itself, with no 
further assistance from a philosophical text, the complementary notion of a society 
which is not restricted to the bare necessities. He could, of course, use this notion 
in describing the sedentary Islamic societies known to him from history and from 
his personal experience. 

(5) By K. Reinhardt, see Hermes , 47, 1912, p. 503 ft. 
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in the 2nd book of the Republic of the “necessary” and the 
“luxurious city” is, because of the role which it assigns to 
“need” (xpstoc). an adaptation of a doctrine of Democritus. 
This thesis may not be capable of proof, but there can be no 
doubt that this portion of the Republic has a naturalistic 
approach to the problems of society. ( x ) It seems to me 
significant that it was this text of Plato that, no doubt indirectly, 
influenced Ibn Khaldun, whereas he rejected the Platonizing 
speculations of the falasifa concerning the Ideal City. ( 1 2 ) 

Solomon Pines 
(Jerusalem) 


(1) The “necessary city” corresponds to an economy determined by scarcity, 
while the “luxurious” city is conditioned by an economy characterized by abundance. 

(2) In this short paper I cannot go into his reasons for rejecting these specula¬ 
tions. In another article, I hope to do so and to take issue with different concep¬ 
tions (notably that of Professor M. Mahdi) of Ibn Khaldun’s position. 



AL-HIKMAT AL-ILAHIYYAH 
AND KALAM* 


When we speak of al-hikmat al-ilahiyyah we do not mean 
simply the ilahiyyal of the works of Muslim Peripatetics such 
as Ibn Sina and Ibn Rushd, nor the Hikmah that some of the 
theologians like Fakhr al-Din Razi refer to as being synonymous 
with Kalam. Rather, we mean that blend of rational philo¬ 
sophy, illumination and gnosis and the tenets of revelation 
that formed into a synthesis after Suhrawardi and mostly 
thanks to him, and that reached its peak with Sadr al-Din 
Shiraz! and his students^ 1 ) In this paper we wish to examine 
the relation between the followers of the school of al-Hikmat 
al-ilahiyyah , or Hikmat-i ilahl (especially that part concerned 
with “the general principles’’ (al-umur al-ammah)) and 
Kalam. Although the view of all the hukama ’ of this school 
concerning Kalam is not the same, there is enough unity of 
view to warrant such a study, in the same way that one can 
speak of the relation between mashshcCl philosophy and Kalam 
even though all of the Muslim Peripatetic philosophers have 
not held the same views concerning Kalam. 


* Text of a paper delivered at the Conference on Early Islamic Thought in 
honor of Harry A. Wolfson at Harvard University, April, 1971. 

(1) See S. H. Nasr, Three Muslim Sages, Cambridge (U.S.A.), 1964, chapter II; 
S. H. Nasr, “Suhrawardi” and “Mulla Sadra” in A History of Muslim Philosophy, 
ed. by M. M. Sharif, Wiesbaden, vol. I, 1963 and vol. II, 1966. See also H. Corbin, 
“La place de Molla Sadra Shirazi (ob. 1050/1640) dans la philosophic iranienne,” 
Studia Islamica, vol. 18, 1963, pp. 81-113. 



140 


SEYYED HOSSEIN NASR 


In the history of the struggle and reciprocal influence between 
Falsafah and Kalam in Islam, we can, for the sake of the present 
discussion, distinguish four periods: 

1. The earliest period, from the beginning to the third/ninth 
century, when the Mu'tazilite school was dominant in Kalam, 
and Falsafah was passing through its period of genesis and 
early development with such figures as Iranshahrl and al-Kindl 
and his students. This period was one of distinct but parallel 
development of and close association between Falsafah and 
Kalam in an atmosphere more or less of relative mutual respect, 
at least in the case of al-Kindi himself, although from the side 
of Kalam certain of its branches such as the school of Basra 
opposed Falsafah violently even during this early period. 

2. The period from the third/ninth to the fifth/eleventh 
century, from the rise of Ash'arite theology and its elaboration 
to the beginning of the gradual incorporation of certain philoso¬ 
phical arguments into Kalam by Imam al-Haramayn al-Juwaynl 
and his student Ghazzall. This was a period of intense opposi¬ 
tion and often enmity between Falsafah and Kalam, a period 
whose phases have been so ably studied along with those of the 
first period by many western scholars, from Munk, 
Steinschneider, Horovitz and Horten to Gardet and of course 
H. A. Wolfson, the person whom we are assembled here to 
honor and a scholar whose studies in the domain of the relation 
between Falsafah and Kalam during the early period of Islamic 
history mark one of the highlights of Occidental scholarship 
on Islam. 

3. The period from Juwaynl and Ghazzall to Fakhr al-Dln 
al-RazI, that is from about the fifth/eleventh to the seventh/ 
thirteenth centuries when, while the opposition between 
Falsafah and Kalam continued, each began to incorporate into 
itself more and more of the elements of the other. Falsafah 
began to discuss more than ever before problems such as the 
meaning of the Word of God, the relation between human and 
Divine will, the Divine Attributes, etc., which had always been 
the central concern of Kalam, while Kalam became ever more 
“philosophical”, employing both ideas and arguments drawn 
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from Falsafah. As a result at the end of this period, as already 
noted by Ibn Khaldun, men appeared whom it is difficult to 
classify exactly either in the category of faylasuf or mutakallim 
and who could be legitimately considered as belonging to 
either or to both groups. 

4. From the seventh/thirteenth century onward, when the 
school of al-Hikmat al-ilahiyyah or Hikmat-i ilahi developed 
fully and a new type of relation came into being based on the 
trends established during the third period. Since the Hikmat-i 
ilahi began to develop particularly in Persia where Shi'ism was 
also on the rise, naturally much of the interreaction between 
Hikmah and Kalam involved Shi'ite Kalam , although Sunni 
Kalam must not by any means be forgotten, for even if most 
of the hakims were Shi'ite, they were nevertheless well versed 
in and fully aware of the arguments of Sunni Kalam , to which 
they often addressed themselves. 

During the last two periods in question the opposition of 
the followers of al-Hikmat al-ilahiyyah to Kalam , and especially 
to the Kalam of the Ash'arite school, continued and in a sense 
grew, while from the point of view of the subject matter 
discussed and the arguments presented that were based upon 
the traditional sources of Islam, there was an ever greater 
rapprochement between the two. Ash'arite theology is too 
often taken as representing Islamic theology as such, although 
recent scholarship has shown that even in Sunni circles it has 
never represented all religious thought or “theology” in its 
Christian sense and has always been opposed by a segment of 
the Sunni religious community^ 1 ) The Quran and the Sunnah 
on the one hand and the pure metaphysics and gnosis derived 
from the esoteric teachings of Islam and contained in Sufism 
on the other hand were there to show some of the innate short¬ 
comings of the whole Ash'arite approach.( 2 ) 


(1) See for example G. Makdisi, “Ash'ari and the Ash'arites in Islamic Religious 
History,” Studia Islamica, vol. 17, 1962, pp. 37-80, and vol. 18, 1963, pp. 19-39. 

(2) See F. Schuon, “Dilemmas of Theological Speculation,” Studies in Compara¬ 
tive Religion , Spring, 1969, pp. 66-93. 
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The followers of al-Hikmat al-ilahiyyah considered the method 
of Kalam as illegitimate but its problems as of vital importance. 
While they held the same reverence for the Quran and Sunnah 
as the followers of Kalam and drew from these sources for their 
doctrines, they refused to accept the methods of Kalam as 
sufficient or even legitimate in solving the more profound 
questions of religion and their metaphysical implications. 
In fact it can be said that the Hukama'-i ilahl , as they are 
usually called in Persian, believed themselves to be exactly 
that class of religious scholars who possessed the necessary 
intellectual means to explain the intellectual content of religion 
and answer the questions posed for religion by the discursive 
mind, or in other words to accomplish those very goals which 
the mulakallimun attempted to accomplish but failed to do so 
in a satisfactory manner in the eyes of the hukama\ 

The change from opposition to Kalam to replacing its very 
role and function, at least in the cultural orbit of Persia where 
Hikmat-i ilahl flourished, can be seen in the intermediary 
figures between SuhrawardI and Mulla Sadra. SuhrawardI 
himself makes singularly little reference to Kalam while at the 
same time he discusses the most essential problems of Kalam 
such as the Divine Attributes, God’s knowledge of the world, etc., 
in the light of his own ishraql doctrines. Nasir al-Din al-Tusi, 
who followed him by a century, was both hakim and mutakallim 
and in fact the founder of Shi'ite systematic theology thanks 
mostly to his Tajrld .( 1 ) His student, Qutb al-Din Shirazi, 
the commentator of SuhrawardI and at the same time a Peripate¬ 
tic philosopher, showed less interest in Kalam than his master 
while being aware of its arguments. But another of Nasir 
al-Din’s students, 'Allamah Hilli, was again both a foremost 
theologian and a hakim. 

The tendency toward a synthesis between Hikmat-i ilahl 
and Kalam became even more accentuated in the eighth/ 
fourteenth and ninth/fifteenth centuries. While specifically 


(1) The study of the numerous commentaries and glosses written upon this 
major work during the past seven centuries would be a major contribution to the 
history of both Shi'ite Kalam and Hikmat-i ilahl. 
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Shi'ite theologians such as Ibn Abl Jumhur Ahsa’I and Sayyid 
Haydar Amull were well versed in the doctrines of Hikmat-i 
ilahl , some of the best known hakims of the age, such as Jalal 
al-Dln Dawanl, Sadr al-Dln and Ghiyath al-DTn Mansur 
DashtakI and Mir Sayyid Sharif JurjanI were as much at home 
with Kalam as Hikmah . It is hardly possible to say whether 
Dawanl was a haklm-i ilahl or a mutakallim. While Tusi 
was well versed in both schools but expressed the view-point 
of each in separate works and did not combine their arguments 
in a single book or a single doctrinal synthesis, Dawanl combined 
arguments and methods of both schools in his exposition of the 
nature of things and attempted a synthesis between them. 
In his method he typifies many of the figures of his day. 

With Mulla Sadra the new relation between Kalam and 
al-Hikmat al-ilahiyyah which had been developing since the 
seventh/thirteenth century reaches a new peak and the summit 
of its development^ 1 ) Mulla Sadra knew well the important 
Mu'tazilite and Ash'arite theologians, especially Ghazzall and 
Fakhr al-Dln RazI, and also the most important Shi'ite theolo¬ 
gians before himself. In fact among the Islamic philosophers 
probably none was as well acquainted with Kalam as he. 
Kalam represents, along with Peripatetic philosophy, ishraql 
theosophy and 'ir/an, one of the basic elements from which 
he created his vast synthesis. He turns to the arguments of 
Kalam again and again especially in the Asfar and he confirms 
and praises some of the arguments of the mutakallimun in certain 
places( 2 ) while rejecting them violently in others. ( 3 ) 


(1) Concerning Mulla Sadra’s teachings as the synthesis of the different schools 
preceding him see S. H. Nasr, Islamic Studies , Beirut, 1966, chapter X ; and 
H. Corbin, prolegomena to Mulla Sadra’s Le livre des penetrations metaphysiques , 
Tehran-Paris, 1964. We have dealt fully with this subject in our forth-coming 
Sadr al-Dln Shlrazi and His Transcendent Theosophy. 

(2) For example in the Asfar , lithographed edition, Tehran, 1222 (A. H. lunar), 
p. 147, he confirms the arguments of the mutakallimum against the possiblity of a 
series that continues ad infinitum, and in the section on proofs for the existence of 
God, p. 548, he confirms their arguments for His existence based on motion. 

(3) For example, on p. 345 where their views about time are rejected, and the 
whole last section of the fourth safar, vol. IV of the Asfar , where their views on 
eschatology are completely refuted. 
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What is, however, most interesting in Mulla Sadra’s views 
about Kalam is not his acceptance of some of their beliefs and 
arguments nor the fact that every single problem discussed by 
Kalam is also considered by him in his “transcendent theosophy” 
(al-hikmat al-muta'aliyah). Rather, it is his views concerning 
the very nature of Kalam and the shortcomings of the knowledge 
acquired through its methods. According to him the mula- 
kallimun in general have not purified their inner being so as 
to enable the intellect within them to perceive directly the 
Divine Realities without the dimming and obscuring influence 
of the carnal soul. In the Si asl he says in bitter words which 
reflect the hardship he has suffered at the hands of some of the 
superficial ' ulama and mutakallimun who opposed his gnostic 
teachings, “Some of those who pretend to be scholars and are 
full of evil and corruption and some of the mutakallimun who 
have no logic or reason... have made opposition to the Sufis 
their slogan.’^ 1 ) And he continues, “Oh dear scholar and oh 
conceited mutakallim! Until when and for how long will you 
mark the face of intimacy with the mole of fear and cast the 
earth of darkness upon the eye of faithfulness through distress 
and be busy with admonition and oppression of the people of 
purity and faithfulness? Until when and for how long will 
you wear the dress of deception and hypocrisy and the robe 
of trickery and imposture, and drink the cup of conceit from the 
hands of the fiend that appears as an angel, and use your effort 
in destroying the truth and spreading falsehood, in vilifying the 
man of knowledge and praising the ignorant?...”( 2 ) 

In his Kasr asnam al-jahiliyyah , Mulla Sadra makes clearer 
the reason why Kalam cannot reach the heart of religious truth. 
He writes, “The differences that occur among scholars of Kalam 
and jurisprudence (Fiqh) in the important questions and the 
general principles of religious injunctions, and not in secondary 
details where differences can exist, originate in the failure of 
their effort to seek the truth of things and in the fact that they 
do not penetrate into all of the aspects of the truth. The way 


(1) Si asl , ed. by S. H. Nasr, Tehran, 1340 (A. H. solar), pp. 5-6. 

(2) Ibid., p. 7. 
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to reach certainty (yaqln) in the inquiry into religious truths 
and the inner meaning of the teachings of the Prophet is not 
through discussions of Kalam and disputations. Rather, it 
is through the acquiring of inner and intuitive knowledge, the 
abandoning of what one’s nature is accustomed to, the rejection 
of worldy and base things and the disregarding of the opinions 
of creatures, the praise of men and the attention of rulers. 
In summary, it is through the realization of real asceticism 
before the world, its children, its wealth and its glory. 

“Worldly glory is a greater temptation than wealth. And 
worldly glory deriving from a social status based upon 
[pretended] knowledge and righteousness is a worse corruption 
in the hearts [of men] than the worldly glory derived from 
authority over their bodies and based upon might and power. 
For from the former originate most disputations and discussions 
of Kalam and the rivalries and controversies of Fiqh , whose 
origin is the desire for fame and social prestige throughout the 
land, the love to rule and to control the servants of God, great 
hope in what is desirable physically, the wish to continue to 
subsist on this earth and to cling to it, satisfaction with the life 
of this world and being removed from the good pleasure of God, 
the Exalted, on the Day of Resurrection .”( l ) 

With this stern judgment, which concerns not the result but 
the very origin of the thoughts and words of the mutakallimun , 
Mulla Sadra attacks Kalam at the same time that he integrates 
so much of its heritage into his own intellectual synthesis. 

The student of Mulla Sadra, 'Abd al-Razzaq Lah!jl,( 2 ) lived 
at a time when the attacks against both the hukama ’ and the 
*urafa * had increased greatly. He therefore covered his more 
esoteric teachings under the veil of Kalam , but a Kalam that 
was impregnated with Hikmat and ' Irfan , while he expressed 
his more purely metaphysical teachings in poems and other 
writings that have not become as well-known as his famous 


(1) Kasr asnam al-jahiliyyah, ed. by M. T. Danechepazhuh, Tehran, 1340 
(A. H. solar), pp. 91-92. 

(2) Concerning Lahiji sec Nasr, “The School of Ispahan” in A History of Muslim 
Philosophy , vol. II, p. 926. 
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Gawhar-murad.{ x ) Nevertheless in the Gawhar-murad Lahljl 
shows a profound knowledge of the relation between Hikmai 
and Kalam in both principle and history and expresses his 
views in a passage which, coming from one of the foremost 
intellectual figures in the history of al-Hikmat al-ilahiyyah 
in Persia, is a most revealing testimony concerning the relation 
involved. 

He writes, “Know that the types of differences existing 
among the ' ulama * in matters pertaining to the divine sciences 
(ma'arif-i ilahl) are limited to the differences between the 
schools of Hikmat and Kalam... 

“The difference between Kalam and Hikmat lies in the 
following facts : It must first of all be known that the intellect 
Caql) possesses complete independence in the acquiring of the 
divine sciences and other intellectual matters, and in these 
matters it does not depend upon the SharVah. Once this is 
realized it can be concluded that the way of the hukama * is the 
acquiring of true science and the proving of the definite 
principles that govern over the essences of things in a way 
that is in accordance with the nature of reality. And this 
way is based upon reasoning and purely intellectual demonstra¬ 
tion leading to self-evident premisses that no intellect can 
refuse or resist to accept and in which the agreement or disagree¬ 
ment of any particular circumstances or peoples or religious 
communities does not have any effect. The knowledge 
acquired in this way is called in the terminology of learned 
men ‘the science of HikmaV. Of necessity this science is in 
conformity with authentic revealed laws, for the truth of the 
SharVah is ascertainable in its reality through intellectual 
demonstration, but this agreement does not enter into the 
proof of the problems of Hikmai , which do not depend upon 
the SharVah for their proof... 


(1) In his forthcoming Munlakhabat-i falsafah , which he is preparing with 
H. Corbin, J. Ashtiyani has published selections from hitherto neglected works of 
Lahlji which depict him more as a pure hakim in the line of Mulla Sadra than the 
Gawhar-murad and the Shawariq , in which gikmat and Kalam are combined, would 
reveal. 
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“As for the term Kalam it has two meanings: the Kalam 
of the ancients and the Kalam of the moderns. The Kalam 
of the ancients is an art which enables man to defend the 
statutes of the SharVah through demonstration composed of 
well-known premisses that are established with certainty among 
the followers of religion whether they lead to self-evident 
premisses or not. This art has nothing in common with 
Hikmat , either in subject-matter, in reasoning or in its usefulness. 
The subject of Hikmat is the real nature of things not circum¬ 
stances. Its reasoning is composed of truths that are established 
with certainty resulting from self-evident premisses, whether 
these are uncontested and well-known or not. Its usefulness 
is in the acquiring of knowledge and the perfection of the 
theoretical faculty of the mind and not in the preservation of 
statutes. Thus it is clear that this art [Kalam] can not be 
one of the means of acquiring knowledge (ma'rifat). 

“The ancients among the Muslims needed this art for two 
reasons: one was to protect the doctrines of the SharVah from 
the people of opposition [to it] among followers of other 
denominations and religions. This need concerned the general 
public among Muslims. The other was to prove the particular 
aims of each school and sect of Islam and to protect the condition 
of each school from the attacks of the other Islamic schools. 
Naturally the relationship [created by the type of defense 
given] to each school is different. 

“What we have said concerns the origin of Kalam among 
Muslims. But gradually the borders of Kalam were extended. 
People were no longer satisfied with guarding the situation but 
began to document and explain the arguments for the principles 
and foundations of religion, basing their arguments upon 
well-known and evident premisses. They left the straight 
path of the most perfect among the Companions (sahabah) 
and their followers (tabVln), which consisted of contemplation 
and meditation as well as reference to the scholars ('xxlama') 
among the Companions and leaders (imams) among their 
followers. They considered their own way as the way to 
acquire knowledge and even considered it as the only possible 
way... 
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“This then is the Kalam of the ‘moderns’, which is the 
counterpart of Hikmat . It shares the same subject and aim 
with Hikmat but differs from it in the primary arguments and 
reasoning. It has been said concerning the definition of the 
Kalam of the ‘moderns’ that it is a knowledge of the state of 
creatures according to the mode of the injunctions of the 
SharVah . By adding this last condition the definition of 
Hikmat has been avoided, for agreement with the injunctions 
of the SharVah means basing one’s arguments upon premisses 
that are well-known and evident among the followers of the 
SharVah . And this is not acceptable in the definition of 
Hikmat , for it is not necessary for premisses that are well-known 
and evident to be among truths that are known with certainty. 
Therefore if by chance the premisses are truths possessing 
certainty they [the followers of Hikmat ] use them as such, 
and if not, they do not consider premisses based upon opinion 
as valid in scientific matters (masSil-i ' ilmiyyah). 

“A group of the ignorant, who have appeared in the guise 
of learned men, have been in error concerning this condition 
(qayd) [about the definition of Kalam and its difference with 
Hikmat] or have on purpose made simple souls fall into the 
error of thinking that in the concept of Hikmat opposition to 
the injunctions of the SharVah is considered valid. For this 
reason the condemnation of Hikmat and its followers has become 
prevalent among Muslims. Whereas, from what we have said 
it has become clear that the acquiring of knowledge (ma'rifat) 
in a way that is not dependent upon simple imitation (taqlld) 
is limited to the way of demonstration (burhan) and the basing 
of arguments upon premisses that are certain, whether this 
knowledge be called Hikmat or Kalam . 

“It is not right to condemn Hikmat because some of the 
hakims have committed errors in certain problems. Rather, 
that group is condemnable that extends its prejudice concerning 
particular well-known personalities to Hikmat itself, considering 
their [the hakims'] imitation as necessary and believing every 
single word they have uttered to be the truth. He who is 
satisfied with mere imitation, why should he not imitate the 
prophets and imams?—which act would of course bring him 
salvation, especially if he is not among those possessing capabi- 



Al-hikmai al-ilahiyyah and Kalam 


149 


lity [for intellectual penetration] and is not able to conceive 
of real perfection^ 1 ) It is certain that simply to imitate 
philosophers and to consider perfection to reside solely in 
transmitting their words and guidance to reside solely in 
following them is pure error and the very essence of wretchedness. 
Rather, the sure way of acquiring knowledge (ma'arif) is pure 
demonstration and the simple acquiring of certainty. Therefore 
it is neither necessary to be a mutakallim nor a philosopher. 
Rather, one must be a believer (mu'min) who has faith in 
Divine Unity (muwahhid) and one must have confidence in 
correct action, begging assistance in one’s action from the true 
SharVah. And if a person is not capable of achieving true 
perfection he must never cease to imitate the truly perfect 
men.”( 2 ) 

In this comparison between Hikmat and Kalam , which is at 
once principial and historical, Lahljl expresses the view of those 
later hakims who were also mutakallims and above all gnostics 
and Sufis. He therefore alludes to a knowledge transcending 
both Hikmat and Kalam — that of the muwahhid — while 
insisting on the superiority of Hikmat over Kalam on their 
own proper plane. Lahljl was to be followed by many men 
like Qad! Sa'id QummI, Mulla 'All Nur! and Hajj! Mulla Had! 
Sabziwar! who like him were well-versed in both Hikmat and 
Kalam , men who while placing a different emphasis upon each 
discipline all subordinated Kalam to the purer knowledge of 
things divine contained in this theosophy or Hikmat which 
has come to play such an important role in the intellectual and 
religious life of the eastern lands of Islam and especially Persia 
during the past seven centuries. 

Seyyed Hossein Nasr 
(Tehran) 


(1) What Lahljl refers to is the Islamic injunction that it is the duty of the 
believer to penetrate intellectually into the articles and principles of faith. But 
if he does not have the intellectual acumen necessary for this task it is sufficient 
for him to imitate (taqlld) the founder of the religion and in the case of Shi'ism the 
Imams as well in order to gain salvation. But for the person who does possess 
the capability it is essential that he seek to understand the intellectual basis of 
religious injunctions and doctrines. 

(2) Lahljl, Gawhar-murad , Tehran, 1377 (A. H. lunar), pp. 15-21. 



THE GREAT YASA OF CHINGIZ KHAN 


A REEXAMINATION 

(B) 

The Attitude of the Mongols , and particularly of the Mongol 
Royal Family , to the Yasa. ( x ) 

I. Al-JuwaynVs Evidence on the Observance and Violation of 
the Yasa . 

The question of the observance of the yasa or its violation 
is inseparable from the question of the antagonism between 
the desire to preserve the integrity of the Mongol Empire 
through the unity of the Mongol Royal family on the one hand, 
and the immense forces working against that desire on the 
other. Since the disintegration of the Empire was inevitable, 
and since the most important manifestation of that disintegration 
was the creation of separate, and often rival, Mongol states 
by the competing members of the Royal family, it was quite 
natural that the problem of adherence to the yasa would figure 
most prominently and would serve as a major argument and 
weapon in the disputes between the rival Mongol rulers. The 
repeated claim of a Mongol ruler and of his supporters was 


(1) This summary of Section B of the original version of the present study is 
much more condensed than the summary of Section A. As a result, a great 
number of references to the yasa in al-Juwayni’s chronicle and in other Muslim 
sources had to be omitted. Only certain passages dealing with Berke Khan’s, 
and, to a lesser extent, Tarmashlrin’s attitude to the yasa are discussed in detail 
because of their special significance. 
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that he himself had been the strict observer of the yasa , whereas 
his opponents had been its unscrupulous violators. On the 
occasion of the election of a new Great Khan, observance of 
the yasa had often been a central issue, especially in connection 
with the question of who would be the rightful heir. 

This attitude to the yasa is clearly reflected in the contem¬ 
porary historical works dealing with the Mongols. Since the 
authors of those works were usually the supporters of this or 
that Mongol sovereign, they generally described that particular 
sovereign as the staunch defender of the yasa , in glaring contrast 
with his adversary. 

It is only against the background of that fundamental truth 
that the data on the Mongol attitude to the yasa, which is found 
in al-Juwaynl’s chronicle, as well as in other Muslim sources, 
can be properly evaluated and studied. 

We shall discuss first the quite rich data on our subject 
furnished by al-Juwayni. This, however, should be done 
together with a more detailed examination than has hitherto 
been done in this study of al-Juwayni’s all out partisanship 
of the House of Tuluy ( x ) (as is well known, Chingiz Khan's 
sons from his wife Borte were Jushi, Chaghatay, Ugudey, 
and Tuluy, in that order). 

Tuluy himself is not mentioned very often by al-Juwayni, 
but almost anything he says about him is of great moment. 
His attempt to prove Tuluy's special right and unique claim 
to the throne of the Great Khanate starts in his account of 
Ugiidey’s nomination and election as the immediate successor 
of Chingiz Khan (1229). 

When Chingiz Khan, on his death bed, informed his sons of 
his choice of Ugudey as his successor, “the aforesaid sons knelt 
down and declared that they bow their heads to his command 
and counsel... They accepted (the choice) obediently and said 

(1) Al-Juwaynl’s partisanship to the Tuluyids is far more accentuated in his 
account of the Mongols’ attitude to the yasa than in his account of the yasa 's 
contents. This remark, however, is not intended to detract in any way from 
the immense importance of that chronicle and from its reliability on subjects 
that did not involve its author’s loyalty to the Mongols in general and to the 
Tuluyids in particular. 
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submissively ‘who hath the power to oppose the word of Chingiz 
Khan and who the ability to reject it'". Chingiz Khan, 
however, was not content with that declaration of acceptance, 
but ordered his sons to confirm it in writing. “All Ogetei's 
brothers obeyed his commandment and made a statement in 
writing.'' ( x ) 

In the quriltay which assembled in 1229 to elect Ugtidey as 
his father's successor, the candidate is said by our author to 
have made the following statement: “Although Chingiz 
Khan's command was to this effect, yet there are my elder 
brothers and uncles, who are more worthy than I to accomplish 
this task, and moreover, in accordance with the Mongol custom 
(adin), it is the youngest son from the eldest house that is the 
heir of his father, and Ulugh-Noyan (=Tuluy) ( 1 2 ) is the youngest 
son of the eldest ordu and was ever in attendance on Chingiz 
Khan day and night, morning and evening, and has seen and 
heard and learnt all his yasas and customs (rusum). Seeing 
that all these are alive and present, how can I succeed to the 
Khanate?" ( 3 ) 

Al-Juwaynl opens his chapter on Tuluy and his wife Sorqotani 
Beki ( 4 ) with these words: “By the yasa and custom (ayln) 
of the Mongols the father's place passes to the youngest son 
by his chief wife. Such was Ulugh-Noyan, but it was Chingiz- 
Khan's yasa that Ogetei should be Khan and in obedience 
to his father's command Ulugh-Noyan went to great pains in 
order to set Qa'an [ = Ugudey] ( 5 ) upon the throne of the 
Khanate and was most assiduous in his exertions to establish 
him firmly upon the seat of kingship." ( 6 ) 

According to al-Juwaynl's presentation the rightful heir to 
his father's throne was Tuluy. Only by Chingiz-Khan's 
intervention and specific order, which his sons could not oppose, 


(1) Juwaynl, I, pp. 181-183 (Qazwlnl’s Persian edition, I, pp. 143-144). 

(2) Ulugh-Noyan was the title conferred on Tuluy. See Boyle in Juwaynl, 
I, p. 150, note 1. 

(3) Juwaynl, I, p. 186 (Qazwini’s edition, I, p. 146, 11. 19-20). 

(4) On this extremely important chapter see also below. 

(5) For this identification see Boyle (Juwaynl, I, p. 29 and note 9). 

(6) Juwaynl, II, p. 549 (Qazwinl’s edition, III, p. 3, 11. 1-5). 
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was that right taken from him and bestowed upon Ugiidey. 
Yet Tuluy bowed gracefully to his fate, and supported Ugiidey 
and cooperated with him unwaveringly. In order to emphasize 
Tuluy’s right our author does not even hesitate to imply a 
severe accusation against the otherwise faultless Chingiz Khan 
himself. ( x ) His claim that Tuluy had been wrongly deprived 
of his heritage greatly facilitated his task of justifying the 
policy of the Tuluyids which aimed at putting one of their 
own on the throne of the Great Khanate. The logical conclusion 
to be drawn from such a claim is that the achievement of that 
aim would have been only a rectification of that wrong. 

In all probability our author vastly exaggerated and over¬ 
emphasized the right of the youngest son to succeed his father 
amongst the Mongols in general, and within the Royal family 
in particular, Regretfully, I did not have the opportunity to 
check the whole data about this kind of right. ( 1 2 ) A partial 
check shows, however, that there is no less weighty evidence 
for the priority of the senior over the junior (including brothers 
and relatives). At this stage I should like to confine myself 
to the two following arguments: a) Our author states that 
Ugiidey mentioned, on the eve of his election, first of all his 
“elder brothers and uncles” as “more worthy” than himself 
to the post of Great Khan, and only afterward spoke about the 
right of his youngest brother. It is only in the chapter 
dedicated to Tuluy that the same author mentions that right 
alone without reference to the existence of any other right. 
This shows that even according to al-Juwayni’s presentation 
there were rightful heirs to the throne other than Tuluy, amongst 
whom were his own elder brothers and other elder members 
of his family; b) After the death of Ugiidey the principle of 
the succession of the youngest son to his father’s throne was 
conspicuous by its absence. Ugiidey was succeeded by Giiyiik, 
his elder son; Giiyiik was succeeded by Mongka, Tuluy’s elder 
son; Batu, the founder of the Golden Horde, was Jushl’s second 


(1) This is, incidentally, the only case I know throughout the chronicle of 
al-Juwaynl where he criticizes the founder of the Mongol dynasty in any way. 

(2) I refrain, therefore, in this summary, from quoting source references. 
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son (out of four). He was succeeded by his elder son, Sartaq. 
Hulaku, the founder of the Ilkhanid dynasty of Persia, was 
succeeded by his elder son Abaqa. These examples can 
be easily multiplied. It is significant not only that the 
principle mentioned above had been completely disregarded, 
but also that no complaint had been voiced against its neglect. 

It is, therefore, quite certain that al-Juwayni strongly 
inflated the importance of the principle in question in order to 
strengthen the claim of the Tuluyids to the throne. ( x ) 

The way al-Juwaynl speaks of Tuluy’s wife, Sorqotani (or 
Sorqoqtani) Beki, and of their sons, is no less instructive. As far 
as his evidence on the Mongol attitude to the yasa is concerned, 
it is even more revealing. 

Sorqotani Beki is mentioned in connection with the struggle 
over the succession to the throne of the Great Khanate much 
more frequently than Tuluy, for the simple reason that she 
had outlived him by many years. He died in 630/1232-1233, ( 2 ) 
at the beginning of Ugiidey’s reign, whereas she died in 
Dhu 1-Hijja 649/February-March 1252, ( 3 ) shortly after the 
election of her son, Mongka. Throughout the long period of 
her widowhood she played, according to our author, an 
increasingly decisive role in Mongol internal politics. His 
account of her policy, exploits and character has to be studied 
in the light of his description of the regency of Turakina Khatun 
(1242-1246), Ugiidey’s widow and Giiyuk Khan’s mother, and 
of that woman’s character. 

(1) Al-JuwaynFs glorification and adulation of Tuluy could not be expressed 
more strongly than in the way he describes him as a conqueror. In a chapter 
entitled "A Brief Account of Toli’s Conquest of Khorasan,” he states: " Now 
from the time when Adam descended until this present day no king has ever made 
such conquests nor has the like been recorded in any book ” (the italics are mine—D.A.) 
(Juwayni, I, p. 152). This statement implies that he had been a greater conqueror 
even than Chingiz Khan himself. Throughout his chronicle al-Juwayni speaks 
only once about Chingiz Khan’s own conquests in terms comparable with the ones 
he uses in connection with those of Tuluy (ibid., I, p. 24). No wonder that one 
of al-Juwaynl’s Persian readers could not resist commenting on the margin of 
that statement: "would that thou too hadst not recorded it!” (ibid., p. 152, 
note 15). On Tuluy’s bravery see "The Secret History ” (Haenisch’s translation), 
index (Tolui). 

(2) Lech, op. cit., p. 214, note 87. 

(3) Juwayni, I, p. 553. 
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The reason given by “Chaghatai and the other princes” for 
making Turakina Khatun the regent after her husband’s death 
was that she had been “the mother of the princes who had a 
right to the Khanate; therefore, until a quriltai was held, it 
was she that should direct the affairs of the state, and the old 
ministers should remain in the service of the Court, so that 
the old and the new yasas might not be changed from what 
was the law (qaniin)”. ( x ) Turakina, however, according to 
our author, acted contrary to those expectations. She got 
rid of the old ministers and of others whom she disliked, ( 2 ) 
and created such a situation, that none but “Sorqotani Beki 
and her sons” observed the yasa strictly. ( 3 ) Even the return 
of her son Guyiik from his long absence in the campaign against 
the Qipchaq did not bring about any change for the better, 
for the “state business was still entrusted to the counsel of 
his mother, Toregene Khatun, and the binding and loosening 
of the affairs was in her hands, and Guyiik did not intervene to 
enforce yasa and custom ( l adat) nor did he dispute with her 
about these matters.” ( 4 5 ) Neither did Giiyiik’s election to 
the office of the Great Khanate loosen his mother’s grip on him 
and on the conduct of the affairs of the state. Only her death 
a few months later freed him from her negative influence, and 
allowed him to shape a policy of his own, ( 6 ) including the 
upholding of the yasa. ( 6 ) 

That is how our author depicts Turakina Khatun. His 
picture of Sorqotani Beki is totally different. A few major 
passages from his chronicle dealing with that lady are reproduced 
here. 

A. The weakening of the authority of the central government 


(1) Ibid., I, p. 240 (Qazwinl’s edition, I, p. 195, II. 5-8). 

(2) Ibid., I, pp. 240-244. 

(3) Ibid., pp. 243-244. The exact wording of our author is given below. 

(4) Ibid., I, p. 248. 

(5) Ibid., I, p. 244. Al-Juwayni dwells with considerable detail on the evil 
influence that a woman named Fatima, who pretended to be a descendant of 
'All b. Abl Jalib, had on Turakina. She was executed by Giiyiik after his mother’s 
death {ibid., I, pp. 243, 244, 244-7). 

(6) Ibid., I, p. 256. For the wording of the particular passage on this page 
and for other data on Giiyuk’s attitude to the yasa, see below. 
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and the consequent deterioration of the adherence to the yasa 
are thus described by him: “And everyone sent ambassadors 
in every direction and broadcast drafts and assignments; and 
upon every side they attached themselves to parties (*) and 
followed their instructions— all save Sorqotani Beki and her sons , 
who did not swerve one hair's breadth from the yasa and law of 
their ordinances ”. ( 1 2 ) 

B. In his account of Guyiik’s election as Great Khan he says: 
“Sorqotani Beki and her sons arrived first [to the place of 
election] with such gear and equipage as u eye has not seen nor 
ear heard." ( 3 ) Then he adds that “Toregene Khatun favoured 
Gtiyiik, and Beki and her sons were at one with her in this” ( 4 5 ) 
and that “Sorqotani Beki... had the greatest authority in that 
quriltai .” ( 6 ) 

G. Speaking of Giiyiik’s reaction to the state of affairs he 
found immediately after his accession to the throne, he says: 
“After Qa’an’s death each of the princes had acted for himself, 
and each of the nobles had attached himself to one of them; 
they had written drafts on the kingdom and issued paizas; 
Giiyuk ordered these to be called in. And since what had 
been done was outside their yasa and custom (adln), they 
were ashamed and hung their heads in confusion. And the 
paizas and yarlighs( 6 ) of every one of them were called in and 
laid before the author with the words: ‘Read what thou hast 
written’ [ iqra ’ kitabaka]. ( 7 ) But Beki and her sons held their 
heads high , for no one could produce any document of theirs that 
was contrary to the yasa. In all his speeches Giiyiik used to 
hold them up as an example; and because of their observance of 
the yasas he held others lightly, but them he praised and 
lauded”. ( 8 ) 


(1) For the decline of the authority of the central government, as described 
by al-Juwayni, see below. 

(2) Juwayni, I, pp. 243-4 (Qazwini’s edition, I, p. 199, especially 11. 8-9). 

(3) Ibid., I, p. 249. 

(4) Ibid., I, p. 251. 

(5) Ibid., I, p. 254. 

(6) On the paizas and yarlighs see below. 

(7) Qur’an, VII, 15. 

(8) Juwayni, I, pp. 255-256 (Qazwini’s edition, I, p. 211). 
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D. The chapter dedicated to Tuluy and his wife deals mainly 
with the wife. In summing up the life of Sorqotani Beki, 
al-Juwayni says that after her husband’s death Ugiidey 
“commanded that as long as he lived affairs of state should be 
administered in accordance with [her] counsel... [and that her] 
sons, the army and the people, great and small, should be under 
the control of her command and prohibitions, her loosening and 
binding, and should not turn their heads from her command¬ 
ment.” She used her authority with the greatest ability and 
“in any business which Qa’an [ = Ugiidey] undertook, whether 
with regard to the weal of the Empire or the disposal of the 
army, he used first to consult and confer with her and would 
suffer no change or alteration (taghyir ve-tabdll) of whatever 
she recommended.” Then he continues: “ Whenever there 
was a quriltai or assembly of the princes ... she was distinguished 
above them all with respect both to her retinue and to her troops .” 
A few lines later he states: “As for her control and management 
of her sons, though each of them is a khan and a personality in 
the mould of his intellect, and superior to all [other] princes in 
shrewdness and sagacity, nevertheless, whenever by reason of the 
occurrence of a death they awaited the accession of a new khan, 
she would allow no change or alteration of the ancient ordinances 
(ahkam) or yasas, although, in fact, they had the licence of 
authority and of command and prohibition. So it was that 
when Giiyiik Khan was raised to the Khanate and there was 
search and inquiry as to which of the princes had deviated from 
the yasa and established custom (qa'ida) and had issued paizas 
and yarlighs, he commanded that every order and paiza that 
had been issued since the death of Qa’an [ = Ugiidey] should 
be withdrawn. And in the quriltai , in the presence of all, 
most of the decrees ( firmanha ) which they issued with regard 
to the assignment of taxes and dismissal of tax-gatherers were 
laid before the princes [responsible for them]. All were put 
to shame save only Beki and her sons, who had not swerved a hair's 
breadth from the law, and this because of her wisdom, self- 
discipline and consideration of the latter end of things, whereof 
even wise and experienced men are negligent... And at the time 
of the accession of Mengu Qa’an to the throne of the Khanate 
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the same thing happened again, because after Gtiytik Khan's 
death everyone had issued his own decree ". ( x ) 

The only whole branch of Chingiz Khan's descendants, which 
al-Juwayni praises throughout his book without any limitation 
and any reservation, is that of Tuluy. ( 1 2 ) He could not find 
the slightest flaw in any of the Tuluyids. He depicts them as 
the embodiment of perfection, statesmanship, and leadership, 
and, above all, as the sole unwavering and unswerving observers 
of the yasa . In spite of the fact that they had been robbed 
of their rightful heritage; in spite of the decisive and uninter¬ 
rupted power which they possessed, and in spite of their personal 
superiority over all the others, they had always been, according 
to him, the most positive, constructive, and statesmanlike 
element in the whole Royal family. This was mainly due to 
the wisdom and farsightedness of Sorqotani Beki, who enjoyed 
unlimited power. One can justly ask what authority had 
been left to Ugiidey after he had commanded that she would 
be the arbiter of the “affairs of state" and that the “army and 
the people" should obey her commands (passage D). 

Of no mean significance is the fact that whenever al-Juwayni 
speaks about the perfect qualities and praiseworthy deeds of 
“Sorqotani and her sons" ( 3 ) he never mentions the sons by 
name. As far as perfection goes, they appear to have been 
indistinguishable one from another. It was this solid and 
tightly knit core of “mother and sons," which raised the 
standard of the yasa highly, inside and outside the Tuluyid 
branch! When our author speaks of these sons individually 
he naturally gives the main tribute to Mongka, the elder son, 
who was the Great Khan at the time he wrote his chronicle. ( 4 ) 
Qubilay Khan, the second son, with whom he had been much 
less connected, is mentioned by him quite rarely, yet he praises 


(1) Ibid., II, pp. 550-552. 

(2) Some of the most important members of other branches whom he praised 
highly, were those who cooperated with the Tuluyids (like Batu) or those with 
whom the Tuluyids had to cooperate as long as they were not sufficiently strong 
(like Ugiidey and Gttyiik). 

(3) Juwaynl, I, pp. 244, 251, 255-6, 550, 552. 

(4) See, e.g., ibid., I, pp. 4-5, 239 and index (Mengii Qa’an). 



160 


DAVID AYALON 


his "wisdom and sagacity, his intelligence and shrewdness.” ( 1 ) 
Arikbugha, the third son, is mentioned only by name. ( 2 ) Of 
particular importance is his account of Hulaku, the fourth 
and youngest son, because he was his immediate master, whom 
he accompanied during his conquest of Iran and Iraq; and 
because, in the case of Hulaku, we can compare his evidence 
with that of sources antagonistic to the Tuluyids. 

Amongst other praises al-Juwaynl bestows upon Hulaku 
the titles of "World-Prince” and "World-King.” ( 3 ) His 
description of Hulaku’s Iranian campaign is that of a court 
historian, and it is crowned by a most detailed account of the 
subjugation and extermination of the Assassins, an event of 
which he makes full use in order to glorify his master. His 
bias in favour of the Mongols in general and in favour of his 
master in particular, finds its expression not only in what he 
says, but also, and to a no less degree, in what he decides 
not to speak about. For in glaring contrast to his eagerness 
to tell his readers about the campaign against the Assassins, 
he shows no inclination whatsoever to say a single word about 
the capture of Bagdad, the abolition of the Caliphate, and the 
physical extermination of the Caliph and most members of 
his family by the same Hulaku. This in spite of the fact 
that he accompanied that monarch in the campaign against 
Bagdad as well, ( 4 ) and in spite of the fact that he had still 
been writing his history in 1260, i.e., about two years after 
the capture of the ‘Abbasid capital. ( 5 ) Under the circum¬ 
stances our author could not do otherwise. The uprooting 
of the Assassins furnished him with an excellent argument for 
his thesis that the Mongol conquest had been beneficial to 
Islam, and for the glorification of his master and benefactor 
Hulaku. The case of Bagdad and the Caliphate was a wholly 
different story. Al-Juwaynl had already used, indeed, much 

(1) Ibid., II, p. 596. 

(2) See ibid., index (Arigh Bdke). 

(3) See, e.g., ibid., II, pp. 607-640, 681, 713-725. 

(4) Rashid al-DIn, in Histoire des Mongols (£d. Quatremfcre), pp. 264, 265. 
See also Boyle’s, Introduction, p. xxii. 

(5) See Boyle’s, Introduction, p. xxii. 



THE GREAT YASA OF CHINGIZ KHAN 


161 


distorted logic and false argumentation in his attempt to justify 
Mongol infamies. But wiping out the Caliphate and the scions 
of ‘Abbas constituted something unique in its horror. No 
sophistic acrobatics could whitewash the Mongols from that 
crime. Had he ventured to treat that subject, he would have 
undermined the foundations of one of his central theses and 
would have tarnished the image of the Mongols in general 
and of Hulaku in particular. Rashid al-Dln, another pro- 
Ilkhanid historian, could afford to record the abolition of the 
Caliphate and its concomitants, because with the passing of 
the years that event had lost much of its intensity. 

Although al-Juwaynl made an all out attempt to idealize 
the attitude of “Sorqotani and her sons”, the not so idealistic 
character of that attitude emerges from time to time even 
from his own narrative. How Sorqotani bided her time and 
waited for the suitable opportunity, how carefully and syste¬ 
matically she worked in order to place her son on the throne, 
and how earthly were the means which she used in order to 
achieve that aim, can be learnt from the following passage: 
“As for Beki [Sorqotani], from the time when Ulugh-Noyan 
[=Tuluy] passed away, she had won favour on all sides by the 
bestowing of gifts and presents upon her family and kindred 
and dispensing largesse to troops and strangers and so rendered 
all subject to her will and planted love and affection in 
everyone’s heart and soul, so that when the death of Gtiyuk 
Khan occurred most men were agreed and of one mind as to 
the entrusting of the Khanate to her son Mengii Qa’an.” (*) 

That the Tuluyids had to wait so long not because they were 
so determined to observe the yasa , but because they had no 
other choice, can be learnt from the reaction, within the Royal 
family, to Mongka’s candidacy. In spite of their long, 
thorough, and cautious preparations the Tuluyids encountered a 
most stubborn resistance accompanied by the biggest bloodshed 
hitherto experienced by Chingiz Khan’s descendants in their 


(1) Al-Juwayni, II, p. 552. Al-Juwaym’s description of the methods used 
by the bad Turakina Khattin in order to strengthen her position is similar to his 
description of the methods used by the good Sorqotani Beki (see ibid., I, pp. 240- 
241). 


11 
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internal struggles. Throughout his account of this struggle ( x ) 
al-Juwaynl does not have a single good word to spare for those 
members of the Ugtidey branch who resisted the Tuluyids, 
whom they considered, not unjustly, as usurpers. The same 
is true of his attitude to those descendants of Chaghatay who 
joined hands with Ugiidey’s offspring in order to resist Mongka’s 
election. 

Of special interest in this connection is our author’s account 
of how the participants in the quriltay which assembled to elect 
Mongka reacted to the news that Ugudey’s descendants and 
their supporters had been preparing an armed revolt. 
According to him they did not believe that news for the following 
reason: “Since none of them dreamt that the ydsa of the 
World-Emperor Chingiz-Khan could be changed or altered, 
and there had been no disagreement (khilaf) amongst them, 
nor was such a thing in accordance with the customs frasm 
ve-ayln) of the Mongols, it never crossed their minds nor was 
it painted in the picture-gallery of their imagination [that 
any such occurrence was possible]; and they therefore neglected 
to take any precautions.” ( 1 2 ) 

Thus, when our author wants to show that Mongka’s election 
has the sanction of Chingiz Khan’s inviolable ydsa and at the 
same time to explain the negligence and inattention of Mongka’s 
supporters to the preparations of his rivals, he discards his 
usual line of argument, where he claims time and time again that, 
with the exception of the Tuluyids, there were few who did 
not violate the yasal 

Al-Juwaynl is the historian of the victorious side in that 
struggle. Had the Ugudey-Chaghatay faction defeated Mongka 
and his supporters, and elected a Great Khan of its own, a very 
different story about the same struggle would have come down 
to us. The villains and the violators of the ydsa would 
certainly have been the Tuluyids, and the upright people and 
the strict adherents to it would have been their victorious rivals. 
One can also safely assume that Sorqotani Beki, the widow of 


(1) See ibid., I, pp. 262-266; II, pp. 562-563, 566, 574 ft. 

(2) Ibid., II, pp. 573-574. On p. 576 al-Juwaynl repeats the same idea. 
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Tuluy, would not have looked so perfect, and Turakina Khatun, 
the widow of Ogiidey, would not have looked so wicked, had 
the outcome of the struggle been different from what it actually 
was. 

Whereas al-Juwaynl’s evidence about who amongst the 
Mongols were the villains and who the virtuous people is often 
quite doubtful, his evidence, both explicit and implicit, about 
the constant and steadily growing tendency to establish facts 
that undermined the power of the central authority and about 
the failure of all the attempts, at least in the long run, to put 
an end to, or even to curb, that tendency, is undoubtedly true. 
Nothing could stop that process even under the best possible 
circumstances, and they were by no means good. The long 
periods that intervened, in the first decades after Chingiz Khan’s 
reign, between the death of one great Khan and the election 
of his successor, both reflected the existence of the forces of 
disintegration and antagonism, and contributed to their 
strengthening. Two years elapsed between the death of 
Chingiz Khan (1227) and the election of Ugiidey (1229). The 
comparatively long reign of Ugiidey (1229-1241) might have 
served, to a certain degree, as a check on the disruptive processes 
in the Mongol Empire and in Mongol society, but Ugiidey 
was an easygoing and pleasure-loving person, and firmness 
and determination were certainly not amongst his main 
qualities. Furthermore, the formidable element of time (i.e., 
the mere passage of the years) would have weakened the edifice 
built by Chingiz Khan even under a much stronger ruler than 
Ugiidey. It can, therefore, be safely assumed that that edifice 
was not as solid at the end of Ugtidey’s reign as it had been 
at its beginning. The ten years intervening between Ugtidey’s 
death (1241) and the election of Mongka (1251) were of great 
moment in undermining Mongol unity. The fact that for 
five years (1242-1246) the Mongols could not elect a Khan and 
had to substitute for him a regent (irrespective of whether or 
not Turakina Khatun had been as bad as our author depicts 
her) is decisive proof of the growing dissent and disagreement 
within the Royal family. The short reign of a weak ruler 
like Guyiik (1246-1248) could have only a small effect on these 
negative developments. 



164 


DAVID AYALON 


The most common expression in al-Juwaynl’s chronicle of 
ignoring the central government was the issuing by members 
of the Royal family and other persons in key positions of 
unauthorized decrees (particularly in the form of yarlighs and 
paizas) (*) to all kinds of favourites. This practice was 
considered to be contrary to the yasa, and to Mongol custom 
(adln ( 1 2 ), ahkam ve-yasaha) ( 3 ). Every new Great Khan 
attempted to abolish that practice, and at the same time to 
enforce Chingiz Khan’s commands and behests in general and 
the yasa’s regulations in particular, all of which had been 
widely disregarded. The success of these attempts was always 
ephemeral. 

Ugudey started his rule thus: “First of all he made a 
yasa that such ordinances and commands (ahkam ve-firman) 
as had previously been issued by Chingiz-Khan should be 
maintained and secured, and protected against the evils of 
change, and alteration, and confusion (ikhtilal)”. The reason 
for that decree was that “from all sides... talebearers and 
informers” reported to him “about the doings of each of the 
emirs and governors” who disregarded those ordinances and 
commands. He decided to pardon all these transgressors, 
but at the same time affirmed that “if from henceforth any man 
shall set foot to an action that contravenes the old and new 
ordinances (ahkam) and yasas , the prosecution and punishment 
of that man shall be proportionate to his crime.” ( 4 ) 

Thus, only two years after Chingiz Khan’s death his behests 
and the “old and new ordinances and yasas ” had been ignored 
on such a scale, that his successor had to give amnesty to all 
the numerous transgressors and turn a new leaf. 

Turakina Khatun was made regent, as already stated, in 
order to prevent the change of “the old and new yasas .” What 


(1) On the character of these decrees see: Boyle’s introduction (p. xvii) and 
the index to his translation of al-Juwayni’s chronicle. See also: Riasanovsky, 
op. cit.y pp. 43-44; Lech, op. cit., index; Spuler, Die Goldene Horde (1965); Die 
Mongolen in Iran (1968), indices (yarlyg , paiza). 

(2) Juwayni, I, p. 255 (Qazwini’s edition, I, p. 211, 1. 4). 

(3) Ibid., II, pp. 508-509 (Qazwinl’s edition, II, p. 245, 1. 11). 

(4) Ibid., I, pp. 189-190 (Qazwlni’s edition, I, p. 149, 11. 15-23). 
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she did, however, according to our author, was precisely the 
contrary. In addition, “drafts and assignments’’ were made 
by everybody and parties were created everywhere. (*) 

When Giiyiik ascended the throne “he made a yasa that 
just as Qa’an [ = Ugudey], at the time of his accession, had 
upheld the yasas of his father and had not admitted any change 
or alteration (taghylr ve-labdll) of his statutes, so too the yasas 
and the statutes of his own father should be immune from the 
contingencies of redundance and deficiency (ziyadal ve-nuqsan) 
and secure from the corruption of change (fasad iahwll) ” ( 2 ) 
Giiyiik is repeatedly stated to have abolished the paizas and 
yarlighs issued before his reign. ( 3 ) 

It is doubtful whether Mongka (1251-1259) would have been 
elected a Great Khan without the unflinching support of 
Jushi’s son, Batii, the ruler of the Golden Horde. One of 
the major reasons he gave for his support was that Mongka 
“has known and experienced the yasa of Chingiz-Khan and 
the customs of Qa’an [ = Ugiidey].” ( 4 ) He is also stated 
to have abolished on several occasions the paizas and yarlighs 
issued before his accession to the throne. On one of these 
occasions our author speaks about the uninterrupted dete¬ 
rioration since the death of Ugiidey: ( 5 ) on two others—since 
the death of Giiyiik (“after Giiyiik Khan’s death everyone has 
issued his own decrees”) ( 6 ). The following passage is signi¬ 
ficant. “The Emperor [ = Mongka] now gave order that any 
yarlighs and paizas from the time of Chingiz-Khan, Qa’an 
[ = Ugiidey], Giiyiik Khan and the other princes... should be 
returned.” ( 7 ) This proves: a) that the measures taken by 
the Great Khans at the beginning of their reigns against the 
“decrees” and all that they imply had only ephemeral effects; 
b) that the roots of certain evils and wrongdoings go back as 
far as the reign of Chingiz Khan himself. 


(1) Ibid., I, pp. 243-244. See also above. 

(2) Juwayni, I, p. 256 (Qazwini’s edition, I, p. 211). 

(3) Ibid., II, pp. 255, 508-509, 551. 

(4) Ibid., II, p. 559 (Qazwini’s edition, III, p. 19, 11. 1-2). 

(5) Ibid., II, pp. 556-7. 

(6) Ibid., II, pp. 552, 598-9. See also pp. 603-4. 

(7) Ibid., II, p. 598. 


11—1 
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Al-Juwaym does not continue his chronicle beyond the reign 
of Mongka, the first Tuluyid Great Khan, on whom he showers 
unbounded praise. It is only a matter of conjecture whether 
he would have found fault with his rule after his death, as he 
did in the case of the Great Khans from the branch of Ugiidey. 
In reality Mongka by no means put an end to, neither did he 
arrest, the processes undermining the unity of the Royal 
family and breaking down the edifice built by the founder of 
the Empire. The transfer of the seat of the Great Khanate 
by Qubilay, Mongka’s brother, from Mongolia to China could 
only accelerate these processes. The antagonisms and splits 
now penetrated to the very branches to which Chingiz Khan’s 
descendants belonged. Qubilay had to liquidate his brother 
Arikbugha in order to safeguard his throne. Additional 
splits occurred sooner or later within other branches of the 
ruling family. The most important rivalry, however, was the 
one between the Jushlds of the Golden Horde and the Tuluyids 
of Iran, which started during Mongka’s reign and developed 
into a long standing enmity, the major beneficiaries of which 
were the Mamluks of Egypt and Syria. Batu had every 
reason to regret his support of Mongka, for one of the major 
results of Mongka’s election was that a very powerful Tuluyid 
dynasty had been established on the southeastern border of 
the Golden Horde. 

The importance of the enmity between the Jushlds and the 
Tuluyids of Iran from the point of view of the study of the 
yasa is that it gives us the opportunity to learn the enemy's 
view about the Tuluyids’ attitude to that law. One of the 
major accusations which Berke Khan, the ruler of the Golden 
Horde, levelled against Hulaku, the founder of the Ilkhanid 
dynasty of Iran, was that he violated the yasa (see below). 
This was the same Hulaku, who, together with his brothers 
and mother, was, according to al-Juwaynl, the adherent par 
excellence to that law. It can be assumed, with a great degree 
of certainty, that had Berke clashed with any other of Hulaku’s 
brothers, or even with Sorqotani Beki herself, he would have 
accused them as well of the same crime. 
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II. The Evidence of Sources other than al-Juwaynl on the 
Observance and Violation of the Yasa. 

That al-Juwayni presented only the version of the House of 
Tuluy about who observed the yasa and who contradicted and 
violated it, can be learnt from the examination of other sources, 
which were independent of or antagonistic to that House. A 
most important and revealing piece of evidence to this effect 
is the following one. 

Muh! al-Dln b. ‘Abd al-Zahir, Sultan Baybars’ contemporary, 
secretary, and biographer, and our major extant source on the 
early decades of Mamluk rule, describes the arrival in Egypt 
in 661/1263 of two delegates of Berke Khan b. JushT, the ruler 
of the Golden Horde. Each of these delegates brought a 
letter from that Mongol ruler to Sultan Baybars I, asking his 
help against Hulaku Khan, on whom he had been waging war 
in the name of Islam. ( 1 2 ) The contents (madmun) of these 
two letters are given by Ibn ‘Abd al-Zahir. I cite here a 
passage from these letters which, in my view, is crucial for my 
thesis. The citation is from the B.M. MS of Baybars’ 
biography, as reproduced by W. de Tiesenhausen. It says: 

<wJj y*.^2A <^l] [*^jy+~JzAj 

a-Jp L>*j l) j ^\a ^Ip 

AJU I jla-j Al*i o\j aIa! ji *j 

Ol^oxJI ^jA Aj a*_j j)}\ y>.\j 1)1 -ti 

c jA aJIp <_^I y* 

<a')}\j AoJ^I jtf Si jjii\j jlSVlj aUI 3 d 1 

V ol ^jA apI*>- SliJl j 


(1) Sultan Baybars learnt about Berke’s adoption of Islam in the previous 
year. He sent him messengers carrying letters in which he urged him to attack 
the infidel Hulaku Khan. The messengers of the two monarchs met in 
Constantinople. 

(2) W. Tiesenhausen, Recueil de Materiaux Relatifs d VHistoire de la Horde d’Or, 
I, p. 49, 1. 23 — 50, 1. 6. 
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The text, as it stands, has been seriously mutilated by the 
copyist, and it is a great tribute to Tiesenhausen that he put 
it right through comparison with the works of later historians, 
particularly al-Nuwayrl and Ibn al-Furat, who copied from 
Ibn ‘Abd al-Zahir. The degree of the text’s mutilation and the 

copyist’s ignorance can be judged from the fact that 

is a distortion of aJLp vlJ l£"U. This distortion, however, had 
only a small effect on that passage as a whole. What made the 
entire passage senseless was the fact that jSo>- 

6l>- had been mutilated into jU- as can 

be established by comparison with the text of al-Nuwayrl, 
who quotes Ibn ‘Abd al-Zahir as his source on this piece of 
information. ( 1 ) 


(1) Tiesenhausen (ibid., I, p. 50, note 2) gives al-Nuwayri’s reading as 
i)\>- which he rightly corrects into ^ u. 

But the B.M. MS of al-Nuwayrl (Ar. 1578, fol. 21a) reads jt>- 

See also Quatrem^re, Histoire des Mongols, p. 34b in the notes. Al-Nuwayrl’s 

text has also (instead of Ibn 'Abd al-Zahir’s B.M. copy which 

is, most probably, the correct reading. I would like to thank Miss J. Sublet, 
of the Institut de Recherche et d’Histoire des Textes, Paris, for sending me the 
quotation from al-Nuwayrl and for other help. Unfortunately, the Istanbul MS 
(Fatih Ar. 4367) of Ibn 'Abd al-Zahir’s biography of Sultan Baybars I starts with 
the year 663/1264-65 (A. A. Khowaitir has prepared this text for publication). 
See also, Sauvaget-Cahen, Introduction to the History of the Muslim East, Los 

Angeles, 1965, p. 176). Ibn al-Furat has jl>- instead of jl>- 

(Tiesenhausen, op. cit., p. 50, note 2). The spelling jl>- for ol>. 

appears repeatedly in Mufarrij al-Kurub of Ibn Wasil (see e.g., Tiesenhausen, 
op. cit., p. 71, 11. 1, 2, 3, 6). This spelling of Chingiz Khan’s name seems to have 
been in use only in the very early sources of the Mamluk period, and it is very 

probable that Ibn 'Abd al-Zahir’s spelling in this passage had also been 

A person named jL>- is not existent. jJC^ is written with qaf. 
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Although Tiesenhausen provided us with the correct 
reading (*) of the passage in question, he definitely misunder¬ 
stood the whole purport of Berke’s remark on the yasa , for 
according to his translation ( 2 ) Berke Khan claimed that it 
was he (i.e. Berke) who stood up against the Yasa and against 
the law of his own people by fighting Hulaku for the sake of 
strengthening Islam. 

There are most weighty arguments against this interpretation 
of Berke’s statement in his letter to the Mamluk Sultan. One 
of them is grammatical. It is very unlikely that Berke would 
speak about Hulaku in the third person, then shift abruptly 
to himself in the third person, then shift back, and again 
abruptly, to Hulaku in the third person, and only then start 
speaking about himself in the first person. My contention is 
that he had been referring all the time to Hulaku in the third 
person, and to himself only when he shifted to the first person. 
Another argument is that it is utterly inconceivable that Berke 
Khan would use, speaking of himself , the word khalafa , which 
means “contradict,” “violate,” “disobey.” For one thing, 
this word generally has a negative connotation in this or similar 
contexts. For another, Berke was the ruler of a great Empire, 
who enjoyed full sovereignty, at least de facto. Had he decided 
to do away with the yasa in his realm, the obvious words for 
him to use would have been that he “ordered” (amara) to 
annul or “annulled” or “abrogated” (algha , abtala, qada l ala) 
or “discarded,” “abandoned” (nabadha , taraka ( 3 ), hajara) the 
yasa . For a person in his position to use the term khalafa 
in connection with himself is, therefore, out of the question. 
Furthermore, the term khalafa or khilaf or mukhalafat yasa 
(or yasaq ) appears frequently in the Muslim sources, and has 


(1) S. F. Sadeque in Baybars the First of Egypt (OUP, Pakistan, 1956) tried 
to perform the impossible by translating into English the text quoted above in 
its mutilated form (cp. p. 81 of the Arabic text with p. 187 of the translation in 
that book). 

(2) Tiesenhausen, op. cit., p. 59. 

(3) taraka is the term used by Ibn Hajar al- f Asqalani in his account of the 
Chaghatayid’s Tarmashirin Khan abandonment of the yasa ( al-Durar al-Kamina f 
vol. I, pp. 516,1. 16-517,1. 1). This important evidence of al-'Asqalani is discussed 
below. 
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always a very negative sense from the Mongol point of view. (*) 
Equally negative, according to Mongol lights, is bringing about 
“change”, or “change and alteration” ( taghylr , taghylr wa- 
labdll) in the yasa. ( 2 ) Sometimes taghylr , tabdll and khilaf 
of the yasa are mentioned simultaneously. ( 3 ) They are used 
in a sense quite close to that of bid‘a in Islam. The opposite 
term of khalafa is wafaqa (agree, conform with) the yasa , ( 4 ) 


(1) See, e.g., Juwayni, I, pp. 206, 255; II, pp. 508-509 (Qazwini’s edition, I, 
pp. 162, 1. 2?, 211, 11. 6-7; II, p. 245, 1. 11); Rashid al-DIn fed. Blochet), pp. 246, 
1. 10 and note, 273, 1. 2, 278, 11. 5-7; Ibn Battuta, ed. Defr^mery et Sanguinetti, 
III, p. 40, 11. 2-7. Some of the references from al-Juwayni in this note, as well 
as in the two following ones, have already been quoted in full in preceding pages 
of this work, especially in its unabridged version. 

(2) Juwayni, I, pp. 182, 189-90, 256; II, p. 573 (Qazwini’s edition, pp. 144, 
1. 5, 149, 11. 5-23, 211, 11. 9-10; III, p. 39, 11. 1-2). 

(3) Juwayni, II, p. 573 (Qazwlni’s edition, III, p. 39, 11. 1-2); Rashid al-DIn 
(ed. Blochet), p. 287, 11. 5-6. A very interesting instance of the "alteration” 
of the yasa of Chingiz Khan, which is discussed in greater detail in the full version 
of the present study is mentioned by al-Jazari. Incidentally, a later historian, 
Ibn al-Dawadarl, who copied from al-Jazari, distorted him and wrote 

<U*_**»I U jJr instead of jl>- This distortion 

has already been pointed out by Ulrich Haarmann in Quellenstudien zurfriihen Mam- 
lukenzeit , Freiburg, 1969, p. 212 (cp. also the Arabic texts there: p. 36,1.2 with p. 37, 
1. 2). It is not quite sure, however, that this distortion is a result of pure misunder¬ 
standing on the part of Ibn al-Dawadarl. In the published part of his chronicle 
(Kanz al-Durar wa-JamV al- Ghurar, ed. H. R. Roemer, vol. IX, p. 346,11. 5-6) we find: 

o cr 4 Here is 

obvious that Ibn al-Dawadarl knew that the yasa was concerned. Therefore 

the possibility cannot be ruled out that he changed into on 

purpose, in order to mould it in the form of an Arab phrase, caring very little for 

his alteration of its whole meaning. For the distortion of the spelling of 

see p. 168, note 1. For the synonymity of khalafa and ghayyara the yasaq of Chingiz 
Khan see Ibn Battuta, op. cit. vol. Ill (cp. p. 40, 11. 2-7, with pp. 40, 1. 10-41, 1. 2). 
Both terms have there a very negative sense from a Mongol point of view. See 
also below. 

(4) See e.g. Juwayni, I, pp. 190, 207 (Qazwlni’s edition, I, pp. 149, 11. 20-21, 
164, 1. 13); Rashid al-DIn (ed. Blochet), p. 63, 11. 15-16. See also Juwayni 
(Qazwlnl’s edition), I, p. 18, 11. 16-17; al-Qalqashandl, Subh al-A'sha, IV, pp. 310, 
1. 20-311, 1. 4; Ibn Fadl Allah al-'Umarl (in Tiesenhausen, I, p. 213, 11. 7-13); 
Khitai , II, p. 221, 1. 3. 
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which has only a very positive sense. Not only admitting 
the violation of the ydsa , but even criticizing the ydsa in any 
way, would have been considered as blasphemy amongst the 
Mongols, especially in the early years of their rule. At such 
an early period, and even much later, it would have been political 
folly, if not personal suicide, to declare war on the ydsa simul¬ 
taneously with the adoption of Islam or of any other religion 
by any scion of Chingiz Khan. ( x ) 

These arguments seem to me to be more than sufficient for 
proving that Berke Khan, in his letters to Sultan Baybars, had 
been accusing Hulaku of violating the ydsa, and not attributing 
such an action to himself. There is, however, an additional 
piece of evidence pertaining to the relations of Berke and 
Hulaku, which not only establishes the conclusiveness of these 
arguments, but also admirably complements Berke’s statement 
on the ydsa in those letters. 

The well-known historian ‘Izz al-Din Ibn Shaddad (died 
684/1285), the other biographer of Sultan Baybars I, describes 
in his biography of that Sultan (Slrat al-Malik al-Zahir), in 
the account of the events of the year 661/1262-63, the war 
between Berke and Hulaku, in which the latter had been 
utterly routed. ( 1 2 ) Speaking of the outcome of that war Ibn 
Shaddad remarks: 4 ‘And when Berke saw the great number 
of the killed, he cried and said: ‘It pains me to see the Mongols 
kill each other with their own swords, but what (else) can be 
done about a person who has altered the ydsa of Chingiz Khan? 1 11 
(ya'izzu ‘alayya an ara al-Mughul luqlal bi-suyuf ba'dihim 
ba'dan lakin kayfa al-hlla flman ghayyara yasat Jinklz Khan). ( 3 ) 


(1) Contradicting the ydsa in practice is one thing and publicly admitting its 
violation or abandonment is quite another. 

(2) The first volume of Ibn Shaddad’s biography of Sultan Baybars I is lost. 
His description of the battle between the two Mongol Khans, which belongs to 
that volume, is quoted by Qutb al-Din al-Yunini (died 726/1326), in his Dhayl 
Mir'at al-Zaman, Hyderabad, Deccan, 1954, vol. I, pp. 535, 1. 9-536, 1. 4. 

(3) Ibid., p. 535, 11. 16-17. The passage quoted in this and the above note 
is from the Aya Sofia MS of Yunini’s chronicle. The Oxford MS of the same 

chronicle has I instead of (see vol. II of the Hyderabad edition, 1955, 

p. 196, 11. 13-15). Ibn Kathir brings also Berke Khan’s statement in a rather 
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Berke Khan’s accusation of Hulaku of violating the yasa 
is thus established with absolute certainty. Therefore, the 
passage from Berke Khan’s letters quoted above (p. 167) should 
be translated as follows: 

“Their [i.e., these two letters’] contents was [the expression 
of] greeting and praise and the demand [from Baybars] of 
[military] help against Hulaku and the informing [of Baybars] 
about how he [i.e., Hulaku] had been contradicting the yasa 
and the sacred Law of his own people and [the assertion] 
that all he [i.e., Hulaku] had been doing was the annihilation 
of human beings by way of his aggression. ‘As for myself, 
I, together with my four brothers, stood up and fought him 
from all sides for the sake of reviving the light of Islam and 
returning the abodes of the True Religion to their old state of 
prosperity and to the mention of the Name of God, the call 
to prayer, the reading of the Qur’an, prayer, and avenging the 
Imams and the Muslim community’. He [i.e., Berke] also 
asked to send an armed force in the direction of the Euphrates 
in order to block Hulaku’s passage.” 

The evidence of Berke’s accusation of Hulaku about his 
violation of the yasa is given, independently, by the two 
foremost contemporary authorities on Baybars’ time, when the 
relations between the Mamluk Sultanate and the Golden Horde 
constituted the most important factor in the Mamluk Sultanate’s 
foreign policy. Furthermore, neither of these two authorities 
had any interest in presenting the new convert to Islam and 
the greatest ally of the Muslims in the Mongol camp as a defender 
of a pagan law against its Mongol violators. To this should 
be added that one of the two testimonies is that of the Khan 
of the Golden Horde himself, which is preserved by a historian 

abbreviated form and writes ^pinstead of <u*>b ( Al-Bidaya 

wal-Nihaya , Cairo, vol. XIII, p. 239, 1. 5; Tiesenhausen, I, p. 273, 11. 6-13). 

Tiesenhausen rightly corrects into £**b in Ibn Kathir’s text (p. 273, note 5) 

and translates accordingly (p. 275). Yet he does not seem to have been aware 
of the contradiction between his translation of Berke Khan’s statement to Sultan 
Baybars and of the same Khan’s remark on seeing the numerous Mongol corpses 
on the field of battle. 
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who, in his official capacity, must have read Berke’s letters 
either in their original or in their translation. ( x ) (Ibn ‘Abd 
al-Zahir was the secretary who had been entrusted by the 
Mamluk sultan with writing the answer to these letters). ( 2 ) 
Now this kind of evidence is extremely rare, if not unique. 
For in this early and crucial period our information on the 
Mongols’ attitude to the yasa comes from the account of 
historians, etc., whereas here we possess the contents of a 
document coming directly from one of the greatest Mongol 
Khans. ( 3 ) Another illuminating feature of the evidence of 
these two sources is that in one of them Hulaku is accused 
only of violating the yasa , and in the other that accusation is 
mentioned before the assertion that Hulaku is an infidel and 
an enemy of Islam (this point is discussed later in this section). 

In the context of the Mongol attitude to the yasa the causes 


(1) I am inclined to think that Berke’s letters were written in Arabic. The 
language in which the letters of the rulers of the Golden Horde to the Mamluk 
Sultans were written is discussed in Section C of this work. 

(2) Tiesenhausen, I, pp. 50, 1. 10-51, 1. 3. Ibn f Abd al-Zahir’s wording makes 
it clear that he does not bring the full text of Berke’s letters. Additional details 
are mentioned in Baybars al-Mansurl’s Zubdat al-Fikra, where it is also stated 
that the letter was very long, (he speaks of only one letter) and that only some 
of its contents had been included in his chronicle. The yasa is not mentioned in 
al-Mansdri’s rendering (Tiesenhausen, I, pp. 77, 1. 6-78, 1. 6). In al-Mufaddal 
b. Abi al-Fada’il’s al-Nahj al-Sadld (in Patrologia Orientalis) vol. XII, pp. 452, 
1. 6-453, 1. 3, there is a very inadequate summary of the visit of Berke’s envoys in 
the Mamluk court. 

(3) It is noteworthy that the yasa is considered in Berke’s letters to be the 
sharVa of the Mongol people (Tiesenhausen, I, p. 50, 11. 1-2). It is quite common 
in the Muslim sources to use Muslim terminology in connection with the yasa. 
Chingiz Khan is called by al-Umarl manba'uhum wa-musharrVul-yasa lahum 
(B.N. MS no. 5867 fol. 33b, 1. 2). Al-Maqrizi says: al-yasa allail hiya sharVal 
Jinkiz Khan (Khiiai , II, pp. 40, 1. 38-41, 1. 1); or: wa-ja'alahu (al-yasaq) sharValan 
li-qawmihi fa-iltazamuhu ba'dahu (ibid., II, p. 220, 1. 23). The same author uses 
the term shara'a quite often in presenting what he considers to be the ordinances 
of the yasa (see section A). Al-Kutubi, in speaking of the yasa (the translation 
of his account of it is included in the full version of this study) mentions Chingiz 
Khan as saying to the Mongols: al-yasaq alladhi ada' lakum shar'ahu (the copyist 

distorted to Jj**J ( Fawat al-Wafayal , Cairo, 1951, vol. I, p. 212, 11. 4-5). 

• i .. * 

Ibn Kathlr’s distortion of into (seep. 171, note 3) should be considered 
in the context of the inclination to use Muslim terminology on referring to the yasa. 
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and background of the conflict between Berke Khan and 
Hulaku deserve special attention. In the full version of this 
work a series of passages from various sources dealing with 
that subject is reproduced and analyzed in detail. Here the 
contents of only three of these passages will be summarized 
and discussed in brief. 

‘Izz al-Dln Ibn Shaddad (died 684/1285), the biographer of 
Sultan Baybars, states that according to the custom (*ada) of 
the Mongols whatever they obtained in their conquests west of 
the Oxus had to be pooled and then divided into five shares, 
two of which would go to the Great Khan, two others to the 
army, and the fifth to the House (Bayt) of Batu. When 
Batu died, however, and his younger brother Berke succeeded 
him, Hulaku stopped sending him that share. In 660/1261-62 
Berke sent envoys to the Ilkhan’s Court, demanding his share. 
Hulaku killed the envoys. Berke reacted by waging war on 
him and making common cause with Sultan Baybars. ( x ) 

Ibn Wasil (died 697/1298) says that Chingiz Khan ordered 
the Mongols (rasama lahum) that whoever of them conquered 
a country (a town? a province?) (balad min al-bilad) should 
give a third of his gain (maksab) to the House of Berke, another 
third to the House of Chingiz Khan and (leave) a third to 
himself and to his own army. When Chingiz Khan died none 
of the Mongols had deviated from his decree or from what he 
had enjoined (lam yakhruj ahad min al-Tatar l an hukmihi wa-la 
l amma rasama bihi). However, when Hulaku came to power, 
and conquered the East and Persia and Iraq he took all the 
property to himself, and he did not send (wa-lam yusayyir) 
anything to the House of Berke and the House of Chingiz 
Khan. This was the reason Berke made common cause with 
Sultan Baybars against Hulaku. ( 2 ) 

According to Ibn Fadl Allah al-‘Umari (died 749/1349) 
Chingiz Khan bequeathed (awsa) to his eldest son, JushI, the 


(1) Ibn Shaddad as cited by al-Mufaddal b. ab! al-Fada’il, al-Nahj al Sadid 
(in Patrologia Orientalis), XII, pp. 444, 1. 5 - 446, 1. 7. See also Tiesenhausen, I, 
pp. 177, 1. 10-178, 1. 2. This piece of information is included in the first volume of 
Ibn Shaddad’s chronicle which has been lost. 

(2) Tiesenhausen, I, pp. 70, 1. 4-71, 1. 9. 



THE GREAT YASA OF CHINGIZ KHAN 


175 


steppe of the Qipchaq and the adjoining areas (dasht al-Qabjaq 
wa-ma ma'ahu) to which he added (adafa ilayhi) the region of 
Arran, as well as Tabriz, Maragha, and Hamadan. After 
Jushl’s death all these areas were inherited by his son, Batu. 
Batu’s sovereignty over the Iranian possessions was unsuccess¬ 
fully challenged by Gtiytik. When Gtiyuk died, the throne of the 
Great Khanate was offered to Batu, but he declined, and proposed 
the candidacy of Mongka in his stead. Mongka was put on 
the throne owing mainly to a strong army which Batu sent 
to the place of election under the command of his brother 
Berke. When Mongka fitted out in his capital an army to 
fight the Assassins, Hulaku, whom he appointed as the 
commander of that army, persuaded him to conquer the lands 
of the Caliph as well, and he agreed. By Berke’s intervention 
Batu sent a message to Hulaku telling him not to advance any 
further. Hulaku, who received the message before crossing 
the Oxus, complied and stayed in his place for two full years, 
until Batu died and Berke succeeded him. Hulaku then got 
Mongka’s permission to advance, and he conquered the country 
of the Assassins, as well as the lands assigned to Batu and after 
him to Berke (tilka al-bilad al-mudafa ila Batu thumma ila 
Berke). Then he reached the steppe of the Qipchak and war 
broke out between him and Berke. ( x ) 

It is not my intention here to evaluate the historicity or 
the veracity of each of these pieces of evidence. What is 
undoubtedly true in them is that a decisive factor in the 
struggle between the Jushlds and the Tuluyids (as well as 
between other branches of the Royal family) was the division 
of the spoils and of the newly conquered territories. ( 1 2 ) A 
foretaste of the immense power of that factor is given in the 
Secret History. When Jushi, Chaghatay and Ugtidey conquered 
Urganj, the capital of Khwarizm, they tried to divide the 
spoils amongst themselves and deprive their father, Chingiz 
Khan, of his share. ( 3 ) Now if Chingiz Khan’s own sons dared 


(1) Tiesenhausen, I, pp. 222, 1. 11 - 224, 1. 25; Lech (Arabic text), pp. 15,1. 3-18, 
1. 9; B.N. MS No. 5867, fols. 40a, 1. 6-42a, 1. 13. 

(2) This was a vital aspect of the struggle for supremacy. The Islamic factor 
was of secondary importance. This question is examined in the full version of 
the present work. 

(3) Haenisch, Die Geheime Geschichte , etc., p. 136, paragraph 160. 
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treat their father in this manner while he was at the peak of 
his power, it is only logical to expect that after his death the 
struggle over spoils and territories would intensify and that 
the behests and wills of the founder of the dynasty would 
not always be strictly observed, to put it mildly. 

In the versions quoted above about the split between Berke 
and Hulaku it is claimed, inter alia, that the Jushlds, who were 
offered the post of the Great Khanate and declined the offer, 
were the decisive force that put Mongka on the throne. The 
ungrateful Tuluyids repaid them by robbing them of vital 
territories which constituted part of their rightful heritage. 
One of the major implications of this claim is that the Tuluyids 
had no right even to their own capital, Tabriz. These anti- 
Hulaku versions do not blame him explicitly of the violation 
of the yasa. Yet they accuse him of violating the decrees 
(hukm , ma rasama bihi) of Chingiz Khan himself, “from which 
none of the Tatars had deviated” (Ibn Wasil), as well as of 
violating his “bequest” or “will” (awsa) (‘Umari), and of 
infringing the “custom” ( l ada) followed by his descendants 
(Ibn Shaddad). These are most severe accusations by Mongol 
standards. Furthermore, Berke Khan himself did not hesitate 
at all to accuse Hulaku specifically of violating the yasa (an 
accusation, that according to the present state of our knowledge, 
he made twice). (*) 

Thus the accounts of the pro-Berke sources and Berke’s 
accusation of Hulaku are in full accord, and complement each 
other nicely. ( 2 ) Islam is only a secondary factor in the rift. 
That is why Berke, immediately after his victory over Hulaku’s 

(1) When Berke saw the terrible carnage in the battlefield after his victory 
over Hulaku’s army he is said to have accused Hulaku not only of violating the 
yasa, but also of breaking Mongol unity, and thus preventing the Mongols from 
making further conquests. He said: "May God disgrace Hulaku. [Because 
of him] the Mongols are killed by the swords of the Mongols. Had we been united 
we would have conquered the whole earth” (Ibn Wasil, in Tiesenhausen, I, p. 72, 
11 . 20 - 22 ). 

(2) They contradict not only al-Juwayni’s evidence, but also that of Rashid 
al-Din (and undoubtedly that of any pro-Tuluyid source). That historian states 
that when MOngka ordered his brother Hulaku to conquer the areas stretching 
"from the Oxus to the utmost limits of Egypt” he told him to see to it that "the 
customs and usages and yasa of Chingiz Khan should be observed in their entirety 
and in their detail ” (Histoire des Mongols, ed. Quatremdre, pp. 140-145. See 
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army, condemns that Khan solely for his violation of the 
yasa, without even hinting at any other of his sins. That 
crime alone was, in Berke’s view, sufficient to justify an all 
out war against him, resulting in the slaughter of innumerable 
fellow-Mongols. Even in his first letters to a Muslim ruler 
of Baybars’ stature and type, who considered himself justly as 
the defender of Islam against the Mongol infidel, and whose 
alliance against the selfsame enemy he was so eager to secure, 
Berke did not find any fault in accusing Hulaku of violating 
the pagan law of the yasa before blaming him of being an infidel 
and an enemy of Islam, against whom he (i.e., Berke) had 
already declared a jihad. ( x ) Berke’s assertions on these two 
occasions also show that he did not see any contradiction between 
his becoming Muslim and his continued strict adherence to the 
yasa (or at least his declaration of adherence to it and of his 
being its protector against a rival member of his own family). 
He certainly would not have admitted the existence of such a 
contradiction. None of the Ilkhans of Persia who adopted 
Islam and who—unlike Berke, who was the head of an over¬ 
whelmingly nomad state—ruled over a most civilized country 
in which Islam had been predominant for many centuries, saw 
any contradiction between their faithfulness to their new 
religion and the observance of the yasa . Not even Ghazan, 
who carried out extremely harsh persecutions against the 
non-Muslims. ( 2 ) 

also pp. 128, 129). Now neither Hulaku, nor any of his descendants or of the 
pro-Ilkhanid historians would ever have admitted that Hulaku did not carry 
out that order to the last dot. Quatrem^re’s detailed notes on the yasa were 
used extensively in the full version of this work. 

(1) Although the yasa is mentioned before Islam in Berke’s first two letters 
to Sultan Baybars, Islam occupies a much bigger place in them, as might be 
expected in letters addressed to that champion of the Muhammadan religion. 
One can not, however, rule out the possibility that in the original letters of Berke 
the question of the yasa was dealt with more extensively than in Ibn 'Abd al-Zahir’s 
rendering. After all, the Mamluk scribes and historians were much more 
interested in the Islamic aspects of that Khan’s letters than in specifically Mongol 
subjects, and especially in a subject which revealed his adherence to a pagan law. 
Later Mamluk historians who copied, in all likelihood, directly or indirectly from 
Ibn f Abd al-Zahir, omit Berke’s remark on the yasa (the only historian who did 
not omit it was al-Nuwayrl). 

(2) See, e.g., Rashid al-Din, Geschichte Gazan-Han's (ed. K. Jahn), London, 



178 


DAVID AYALON 


This is not to say that the adoption of Islam did not affect 
the observance of the yasa , or that it had not been argued by 
Mongols that conversion to that religion constituted a violation 
or “alteration” of the yasa. Such an argument, however, was 
voiced only by Mongol elements who were opposed to 
Islamization or dissillusioned with it. The opponents of 
Islamization used this argument in order to undermine the 
position of the Mongol ruler who supported it. (*) 

The full version of this study includes a chapter called “The 
Position of the Yasa in the Mongol States situated within the 
Orbit of Islam and its Decline,” which is omitted in this 
summary. ( 2 ) Yet the discussion of one passage reproduced 
in that chapter is repeated here. It pertains to the Chaghataid 
Tarmashirin Khan. Ibn Hajar al-‘AsqalanI has in his biogra¬ 
phical dictionary al-Durar al-Kamina a short biography of that 
Khan ( 3 ) (whom he calls Tarmashin). It includes the following 
passage: 

^li j aJUIj L>e^ oljUU ^*A**YfI jlS^ 

oL*»LwJi J i j\ Jlij ,aLJ ii jJ 

,( 4 ) jZ* Jl ja\j 

Before translating this passage a certain phrase, or, more 
exactly, a certain central word in this phrase, has to be discussed. 
The phrase in question is This is, beyond 

doubt, a corrupt sentence, for, as it stands, it is completely 


1940, index: JS Some of the opponents of these Ilkhans 

might and did see such contradiction. 

(1) This question is discussed in the full version of this study. 

(2) The conclusions of this chapter are tentative, and a much more thorough 
study than I have been able to do has still to be carried out. The interesting 
evidence of al- f Umari about the position of the yasa in the various Mongol states 
is discussed there. The original and stimulating character of that evidence is 
unquestionable. The degree of its reliability can be decided only by corroborating 
data, which is still missing. 

(3) According to al-'Asqalani Tarmashirin died in 735/1335 at the age of about 
forty, after having ruled six years ( al-Durar al-Kamina, Hyderabad), Deccan, 
1348/1929, vol. I, p. 517, 11. 5-6. 

(4) Darar ,1, pp. 516, 1. 16 — 517, 1. 2. 
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senseless, and, in addition, the word in the feminine, has 
no justification. In one of the manuscripts used by the editors 
of al-Durar al-Kamina , that of Rampur, there is i*«LJb (*) 

instead of ^Ub and this is the reading that gives the correct 

meaning. The word i*, L*, in its turn, stands for i*, b, a 
quite common phenomenon in Mamluk historical literature. ( 1 2 ) 
Furthermore, we find even as one of the forms of the 

term i*,b. ( 3 ) Thus ^LJb had been corrupted by the copyist 
who did not understand its meaning, into ^Wb. 

In the light of these corrections the passage has to be 
translated thus. 

“He [i.e., Tarmashirin] was an upright Muslim. He prayed 
regularly and loved the good deeds and the people representing 
them. He discarded the implementation of the yasa in the 
most complete way, saying that it is one of the most despicable 
of all the siyasat. ( 4 ) He ordered to give prominence to the 
ordinances of the SharVa ” 

This evidence of al-‘Asqalani is the only one I know where 
the Mongol ruler himself is said to have admitted that he had 
decided to abolish the yasa and to have spoken pejoratively 
about it. ( 5 ) Here, incidentally, is an additional proof to my 

(1) Ibid., p. 517, note 1. 

(2) This question is discussed in detail in section G of this study, which deals 

with the yasa in the Mamluk Sultanate. Ibn Hajar himself uses in the 

sense of i*»b on yet another occasion ( Durar , I, p. 354, 1. 3). 

(3) See al-'Umari’s Masalik al-Absar, B.N. MS No. 5867 fol. 38a, 1. 15 and 
Lech (Arabic text), p. 11, 1. 13. All three MSS on which Lech worked and the MS 

on which I work read: lil Aj\ b iL*>- And this 

reading appears in a text in which J^b is repeatedly mentioned, which means 

that all the copyists of those four MSS were acquainted with the form i^b, yet 

all of them wrote instead of t ^ 

(4) Because it is a play on words, I did not translate the word siyasat here. 

(4) Babur’s decision, at a much later date, to abolish the yasa because it had 
outlived its purpose is discussed in the full version of this study. 
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argument that the ruler would not use the word khalafa when 
speaking of himself (neither would a supporter of his policy 
do so). (*) What he (or a supporter of him) would say is that 
he “abolished” or “discarded” the yasa. That is why al-‘Asqalani 
said about Tarmashirln that he taraka al J amal bil-yasa and 
not khalafa al-yasa. It is unfortunate, however, that such an 
important piece of information would come down to us through 
a source so remote from the Chaghatay Khanate, which, in 
addition, does not tell us from whom it was copied. 

Conclusion 

As has been repeatedly demonstrated in this study, the 
accusation of the violation of the yasa was frequently used 
against the rival party, irrespective of whether or not that 
party deserved it. This does not mean, however, that the 
yasa was not contradicted. For one thing, such accusations 
could not be repeated so frequently and so persistently without 
ever having any solid foundation. For another, the yasa 
must have been constantly exposed to violations or circum¬ 
ventions by the steadily growing number of the members of 
the Royal family, when one or the other of its ordinances clashed 
with some or any of their vital interests. What these ordi¬ 
nances were we, unfortunately, do not know for sure. But 
in all probability a major one must have been to keep the unity 
of the Royal family and of the Empire under the sway of a 
single ruler. Such an ordinance it was impossible to keep. 
It is no mere accident that most of the specific cases where the 
violation of the yasa is mentioned revolve around the struggles 
for the throne or around wars over territories between members 
of the Royal family. By the very participation in such 
struggles and wars, one or both of the rival factions must have 
violated the yasa. 

David Ayalon 
(Jerusalem) 

(To be continued by Part C) 

(1) The opponents of Tarmashirln accused him, as might be expected, that 
he khalafa and ghayyara the yasa (Ibn Battuta, III, pp. 39, 1. 7-41, 1. 9). 
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